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CHAPTER THIRTY 
The Current of Mantras 


I bow to Him whose body has been washed (clean) with the wine of the 
great vitality (of Mantras) which is (His own) innate (sahaja) awareness, He 
who is present in Mantra and in the mind of the adept who accomplishes (his) 
desires. 


Now with the second half (of the verse begun at the end of the previous 
chapter.) in order to describe the Mantras, he says: 


ae wires Reger fred d 
atha yathocitamantrakadambakam 


trikakulakramayogi nirüpyate | 


I will now describe the required collection of Mantras linked with 
the liturgies (krama) of the Trikakula.' (1ab) 


Surely (one may ask), what is the use of the (Mantras) described (here)? 
With this doubt in mind, he says: 


maferstarectiar fem Gum ga 
tavadvimar: 
dhi; 


inàrüdha- 
m tatsiddhaye kramát V 1 Il 


(We do this so that) those whose intellect is not firmly rooted in 
such (távat) (perfectly full) awareness (may) gradually achieve that. (1cd) 


'Such" (means perfectly) full (reflective awareness). (We do this so 
that they) *may achieve that'. The meaning is that the purpose is to achieve 
ascent into the reflective awareness of full (unconditioned) subjectivity 
(pürnáharmwvimarsa). 

Surely (one may ask), how is that possible by (means of these Mantras)? 


stage fe wp owe AANT: | 


pratibuddhà hi te mantra vimarsaikasvabhavakah | 


' We notice in this chapter dedicated to Mantras that Abhinava hardly deals with Krama Mantras. 
The only one to which he refers is the Matrsadbhava, which is both a Trika Mantra, as it is found 
in the MV, and, as Abhinava understands it, directed by his teacher Sambhunatha, it he seed 
syllable of the godde: ind so also a Krama Mantra. He also gives a nine-syllable 
version of Kalasarhkarsini’s Vidya (30/4-55ab). However, he does not give the full seventeen- 
syllable Vidya anywhere. We are indebted to Jayaratha for quoting a passage in the Devyayamala, 
where it is given in code (TAv ad 29/69ab-70). Abhinav: relentless promotion of 
Kalasarhkarsini as the supreme deity, beyond even Para (paratita) of the Trika, tells us that her 
Vidya was his main mantra, and so he kept it secret, 

? Read tavat for tavan. 
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`The sole nature of these Mantras, once awakened, is reflective 
awareness. (2ab) 


Surely, it has been said before many times that reflective awareness can 
be the nature only of the agent and Mantras are instruments (not agents in 
themselves). * So how can it be logically possible for them to be such? With this 
doubt in mind, he says: 


maA PS: eared STAT: I 


svatantrasyaiva ciddhamnah svatantryat kartrtamayah || 2 || 


It is because of the freedom of the abode of consciousness, that is 
free (to do anything), that (Mantras) are agents. (2cd) 


Surely (one may ask), if this is so, how is it possible for the teacher to 
be the agent of the grace of initiation and the like?" With this doubt in mind, he 
says: 

"raf remi d depend: | 
vae wer amem eden g 3o 


yam àvisanti cácáryam tarn tàdütmyanirüdhitah | 
svatantrikurvate yanti karanány api kartrtàm 3 | 


(The Mantras) penetrate into the teacher, and because he is firmly 
rooted in a state of identity (with them), they make him a free (agent). 
(Thus,) although they are instruments (of ritual action), they become the 
agents (of that action). (3) 


Surely, if that is so, without an instrument, how could they be agents? 
With this doubt in mind, he says that ‘although they are instruments (of ritual 
action), they become the agents (of that action)’. Although (Mantras, which 
are) the instruments (of ritual action) become agents, they (continue to be) 
instruments without their abandoning their state as agents. This is the meaning. 
He now describes the form of (these) mantras. 


? Verses 2-3 are drawn from MVV 2/229cd-231ab. There, instead of vimarsaikasvabhavakah 
‘the sole nature (of these Mantras) is reflective awareness’, MVV  2/229d reads 
vimarsapathavartinah — (these Mantras) are on the path of reflective awareness.” 

å Concerning the nature of the agency of an agent, see above, 9/8-10. 

5 karttamayah literally: ‘made of agency’. 

© If Mantras are agents in themselves, then the successful execution of rituals would be by virtue 
of the Mantras alone. The officiant would have no part to play in it. 

7 MVV 2/230c reads tadatmyaniyogatah — ‘because (he is) appointed by (his) state of identity 
(with them)’ instead of tadürmyanirüdhitah — “because he is firmly rooted in a state of identity 
(with them)’. 
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The Form of the Mantras (mantrasvariipa) 
The Trident Throne 


The Shaft of the Trident 


arene st uedherdb g aged od 
aor edt wb afata we: GRHTEUPSITREST Gv dH 
Id 


üdhárasaktau hrim prthviprabhrtau tu catustaye | 
kslàrn ksviri" vam ksam iti prahuh kramád varnacatustayam | 4 ll 
ham nàle 


*(The Mantra) HRIM is within the power of the foundation (of the 
Trika Trident). They say that the group of four syllables, KSLAM, 
KSVIM, VAM, and KSAM," is within the four, (the principles) beginning 
with Earth, respectively. HAM is in the channel (of the Trident). (4-5a) 


* Emend kgkd to kşvīrh, as found in MV 23/13c. 

? This section, from 4 to 10ab, presents the Mantras for the worship of the Trident Throne. The 
printed edition has grouped these verses into one. For the convenience of the reader, I am 
separating them in accord with parts of the Trident. 

The mantras are taught in the MV 23/13-15, of which these 
expanded explanatory paraphrase. The formation of the Throne is described in detail above, in 
15/297cd-314. The worship of the deii continues up to 352ab. We observe here, as in many 
other cases, that Abhinava also supplies missing information, without which it would not be 
possible to understand the procedure taught in the Tantra. Thus, all the MV tells us is this: 


verses 4 to 10ab are an 


"Now will be taught the eternal seed Mantras (järi), along with the preceding throne 
(sana) of the group of five, namely, HRIM (read /rrirh for hir KSLAM KSVIM VAM and 
KSAM, in due order. (13) 

And (those) of the other group of five, namely, HAM YAM RAM LAM and VAM. 
(The phonemes) rM RM IM LM and OM AUM and HAH extend up to the beginning of the calix 
(of the lotus). (14) 

(The consonants) ending with BH are on the filaments, and HAM HAM HIM HIM 
HUM along with HUM HEM HAIM and HOM are on the petals, and so too, in the same way, the 
powers with their own names. (15) 

SAM SAM (Read Sarit şar for Sesarh) and the Subtle one (SAM) are in the three circles 
of the Ghost (i.e. Sadagiva). It is said that one should imagine the letter JRAM be that of the 
prongs of the Trident.’ (16) MV 23/13-16 
P The mantras at the base of the Trident: 


OM HRIM ADHARASAKTAYE NAMAH (the Foundation) 

OM KSLAM DHARAYAI NAMAH (Earth) 

OM KSVIM SURODAYA NAMAH (Water — the Ocean of Wine) 
OM VAM POTAYA NAMAH (Fire — the Boat) 

OM KSAM KANDAYA NAMAH (Air - the Bulb) 


Space is not represented in this group. One possible reason for that is that it is included 
in the domain of Ananta that extends up to Kalütattva. Another, perhaps better reason, is that 
Space is not counted separately from the four elements because it pervades them. 

1! OM HAM ANANTAYA NAMAH. 
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‘(The principles) beginning with Earth’ are in the Earth, the Ocean of 
Wine (Water), the boat (Fire), and in the Bulb (Air) (kanda). According to this, 
the seed-syllable of Maya (HRIM) is in the power of the foundation. Elsewhere 
(in the others,) are the navel (KS) along with the left breast (L) and milk (A) 
(KSLAM - Earth), (the navel) conjoined with the throat (V) and nose (1) 
(KSVIM — Water, the Ocean of Wine), just (the navel) (KSAM) (in the Root — 
Air), and the throat (VAM) in the boat (Fire). Vitality? (M) is everywhere (at 
the end of the syllables). 

"The channel' is the staff (of the Trident). According to this, the vital 
breath (H) is here, along with vitality (M) (HAM). 


The Knot of Maya 
Faris d weed | 
HR ub m Ager cw farina Do d 
yam tathà ram lar vam dharmadicatustaye | 
rm Rr [m Lr catuske ca viparitakramad bhavet || 5 II 


YAM, RAM, LAM, and VAM are in the four, Dharma and the rest 
(that are in the knot at the base of the three prongs of of the Trident). rM, 
RM, IM, and LM and in the four (which are their opposites, arranged) in 
the reverse order." (Sbed) 


(Dharma and the rest) ‘in the reverse order’, that is, Adharma and the 
rest. Here (in this case), according to this, (these four in the forward order 
correspond to) the group of four semivowels conjoined to vitality (M) (i.e. 
YAM, LAM, RAM and LAM), and (in the reverse order to the four) neuter 
vowels (i.e. rM, RM, IM and LM). 


The Plinth, the Lotus and the Corpse 


at ot erfarciafzemmTaTESA | 
srgeanfaunit sr AARTEN: do d 


" Read ojas ca for tejas ca. 
? The eight qualities of the mind at the level of Mayatattva: 


OM YAM DHARMAYA NAMAH (SE) (Dharma) 

OM RAM JNANAYA NAMAH (SW) (Jiidna (knowledge) 

OM LAM VAIRAGYAYA NAMAH (NW) (Vairügya (dispassion)) 

OM VAM AISVARYAYA NAMAH (NE) (Aisvarya (mastery)) 

OM rM ADHARMAYA NAMAH (E) (Adharma) 

OM RM AJNANAYA NAMAH (S) (Ajfüna (ignorance) 

OM IM AVAIRAGYAYA NAMAH (W) (Avairagya (lack of dispassion)) 
OM LM ANAISVARYAYA NAMAH (N) (Anaisvarya (lack of mastery)) 
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or auri has trayam ity etad vidyamayakalatraye | 
anusvaravisargau ca vidyesesvaratattvayoh || 6 || 


The three, OM, AUM and HAH are in the three (principles of) 
Knowledge, (absence of) Maya, and (absence of) the Force (of limited 
agency) (kala), (respectively). '* 

AM and AH are within the principles of Vidyeéa and Īśvara." (6) 


(The three (principles of pure)) ‘Knowledge’, which is the crossroad, 
(catuskika) Maya, which is made of darkness (asüraka), is the lower cover, and 
the power (of limited agency) (kala) is the upper cover. (Pure) Knowledge is the 
plane (which is the ground) of the Iévara principle, that is just next to it, above 
it. 

Along with that (tena) here are the pair of shanks (AUM) and the vital 
breath (H), along with emission (AH) (HAH). ‘Vidyesa’ (here means) the place 
which is presided over by the Vidyesvaras, that is, the Iévara principle, the form 
of which is a lotus. (Here) "Iévara' is Sadasiva. The sense is that this is the state 
of pervasion in the form of the pure enclosure etc. (Suddhàvarana) etc. within 
the calix (of the lotus). 


SCT: du WIS AT: d 
wf coer md a ANTA | © 
UHM AIH ITI ETÀ | 
Wf: a Td p Wey Hera didi 
JATT FART St UTD | 


kadibhantah kesaresu prano ‘stasvarasamyutah | 


a 


"The Crossroad (catuskikd) is located the aperture in the back of the palate and cranium. There is 
a plinth there that has two coverings, There is a problem here with the identity of these three 
levels. Just below them is the group of eight, consisting of Dharma etc., that are located at the 
upper extremity of the shaft of the Trident. This is where Ananta resides, and so corresponds to 
the level of the principle of Maya. If that is correct, the plinth should mark the beginning of the 
pure principles, that is, Pure Knowledge (suddhavidya). Jayaratha appears to confirm thi 
that (Pure) Knowledge is the plane (which is the ground) of the Ivara principle that 
to it above it.’ This then should be the plinth, which is also called the crossroad, However, 
according to Jayaratha, we should break up the compound vidyamayakalatraye into the three — 
Vidya, Maya and Kala. This is confusing. We would expect Maya and Kala to be below the 
plinth, not on it. Better then is to read the three components as being ‘Amaya’ and ‘Akala’, that is, 
the absence of Maya and limited agency. Then we may consider the ‘coverings’ on the plinth to 
be aspects of Pure Knowledge. 


OM HAH URDHVACHADANAYA NAMAH (Upper covering (power of limited agency)) 

OM AUM ADHASCHADANAYA NAMAH (Lower covering. Maya) 

OM OM VIDYATATTVAYA NAMAH (Plinth, Vidya (power of of limited knowledge) 

'* On the coverings of the plinth is a lotus, which is Iévaratatva, within which reside the 
Vidyeśvaras. Their mantras are: 


OM AM VIDYESVAREBHYO NAMAH 
OM AH ISVARATATTVAYA NAMAH 
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sabinduko dalesv astasv atha svarn nama dipitam | 7 I 
Saktinam navakasya syàc chasasá mandalatraye | 
sabindukah ksmarn prete jim sülasrigesu kalpayet I 8 Il 
prthagasanapiijayam kraman mantra ime smrtah | 


(The twenty-four phonemes) from K to BH are (each in one of the 
twenty-four) stamens (of the lotus).'5 (7ab) 

The vital breath (H) conjoined (successively) with the eight vowels 
along with bindu is in the eight petals. The names of the nine powers are 
energized (dipita) (by the mantra OM)." S, S, S, together with the Point 
(bindu), is in the three circles.” (7cd-8ab) 

KSMAM is in the Ghost (i.e., Sadàsiva).? One should imagine that 
JRAM is on the prongs of the Trident." These are said to be, one by one in 
due order, the Mantras (required) for the worship of the Throne. (8cd-9ab) 


(The phonemes) 'from K to BH' are twenty-four. There is one 
phoneme for each filament. The vital breath is the letter H. A ATT U Ù E Al are 


16 Each of the eight petals of the lotus has three filaments. Thus, there are three for each of the 


eight directions, primary and secondary. The letters on the filaments starting from the eastern 
petal are: 


KAM, KHAM, GAM (E) GHAM, NAM, CAM (SE) 

CHAM, JAM, JHAM (S) NAM, TAM, THAM (SW) 

DAM, DHAM, NAM (W) TAM, THAM, DAM (NW) 

DHAM, NAM, PAM (N) PHAM, BAM, BHAM (NE) 

"The names of the yoginis are listed above in 8/338 (338cd-339ab) and in 15/305-397. HOM is 
the mantra of the power in the centre of the lotus (MV 23/15, where in the third pada there should 
read high herh hair horh for hut herh hairh). Thus, the mantras of the yoginis on the petals of the 
lotus, clockwise beginning with the eastern petal, are: 


OM HAM VAMAYAI NAMAH (E) 
OM HÀM JYESTHAYAI NAMAH (SE) 
OM HIM RAUDRYAI NAMAH (S) 
OM HIM KALYAI NAMAH (SW) 
OM HUM KALAVIKARANYAI NAMAH (W) 
OM HÜM BALAVIKARANYAI NAMAH (NW) 
OM HEM BALAPRAMATHANYAI NAMAH (N) 
OM HAIM DAMANYAI NAMAH (NE) 
OM HOM MANONMANYAI NAMAH (centre) 
"5 See above, 15/307. Cf. MV 23/16ab: mandalatritaye segarn. (»sayam) süksmam (ie. sa) 
pretasya kalpayet | 

The mantras of the parts of the lotus: 


Petals- Sun: OM SAM SURYAMANDALAYA NAMAH 

OM ŚAM SURYAMANDALADHIPATAYE BRAHMANE NAMAH 
Stamens - Moon: OM SAM SOMAMANDALAYA NAMAH 

OM SAM SOMAMANDALADHIPATAYE VISNAVE NAMAH 
Calyx — Fire: OM SAM AGNIMANDALAYA NAMAH 


OM SAM AGNIMANDALADHIPATAYE RUDRAYA NAMAH 


? Lying within the lotus is the Great Ghost (mahapreta), who Sadasiva. His mantra is: OM 
KSMAM MAHAPRETASANAYA NAMAH. RM 
? The mantra of the prongs of the Trident: OM JRAM SÜLASRNGEBHYO NAMAH. 
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the eight vowels. Saying that there are nine (powers) entails this, namely, that 
the vital breath (H) conjoined with the ninth vowel (O) is in the calix also. That 
is said (in the Mālinīvijayottara): 


‘(The consonants) ending with BH are on the filaments, and HAM 
HAM HIM HIM HUM HUM HEM HAIM and HOM are on the petals, and so 
too, in the same way, the powers with their own names.’”! 

‘The three circles’, that is to say, along with their presiding deities, are 
the Circle of Fire, within which is the genitals (S); that of the Sun, in which is 
the belly (S); and that of the Moon, within which is the living being (S). ‘On the 
Ghost (i.e. SadaSiva)' are the navel (KS) and the hip (M), conjoined with 
vitality (M) (KSMAM). The trident (J) along with the Point and the staff (RAM) 
(JRAM) ‘is on the prongs of the Trident’. 


The Abbreviated Rite 


WaT g wememeed wp HT dog 
ARTA OT TTT | 


sari ksepapiijane tu prag ádyam antyam ca bijakam V 9 || 
ddayadharasaktyadi $ülasrngantam arcayet | 


In the abbreviated rite of worship, (the parts of the Trident) 
beginning with the power of the foundation and ending with the prongs of 
the Trident can be worshipped (all together,) assuming the first and the last 
seed syllable Mantra." (9cd-10ab) 


‘The first’ is the seed-syllable of Maya (HRIM), that denotes the power 
of the foundation, and ‘the last’ is the syllable JRAM.? Thus the abbreviated 
Mantra (itha) (for the Trident as a whole is) HRIM JRAM™* ASANAPAKSAYA 
NAMAH. 


Ratisekhara Bhairava Mantra 


AAA TAS ATS | tog 
Terese cag eats: d 


agnimarutaprthvyambusasasthasvarabindukam || 10 || 
ratisekharamantro ‘sya vaktrangam hrasvadirghakaih | 


? MV 23/15. 

® According to Jayaratha, the mantra of the entire Trident Throne is: OM HRIM JRAM 
ASANAPAKSAYA NAMAH. 

?5 Read jrarikürar for jürikárarn. 

? Read jrarn for jain. 
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The Mantra of Ratisekhara (consists of) Fire (R), Air (Y), Earth (L) 
and Water (V), along with the sixth vowel (Ü) and the Point.” His faces and 
limbs” (are formed) with the short vowels (A I U E O) and the long ones (A 
1U AI AU),” respectively. (10cd-11ab) 


35 Ratigekhara is the Bhairava of Parāparā. His mantric form is: RYLVUM. This Mantra, as is 
generally the case, is presented in the Malint code in the MV. There we read: 


raktatvanmamsamitrais tu vàmakarnavibhüsitam | 
binduyuktarn prameyotarh ratisekharam adiset W 


‘Fashion (the mantra of) Ratisekhara with the blood (R) (of the goddess Malini), the 
skin (Y), flesh (L), and tendons (V); adorned with the left ear (Ü), it is threaded through with the 
objectivity (prameyota) conjoined with the point (M).' MV 9/35 


Abhinava helps his reader by encoding the Mantra in the commonly familiar Mātrkā 
code, as he does in numerous other such instances. See, for example, the extraction of the Mantra 
of Bhairavasadbhàva below in 30/16cd-17ab. 

2 The faces of polycephalic deities represent aspects of their personality and nature, often derived 
from other deities they have assimilated, or varieties of forms they have assumed. Their limbs are 
their powers. Mantras, their sonic bodies, analogously, are said to possess limbs and faces. The 
faces are usually five or six, as are the limbs. The faces are arranged in the directions and named 
accordingly, the eastern face etc. The limbs are the Heart (hrdaya), Head (siras), the Topknot 
(Sikha), the Armour (kavaca), the Eye (netra), and the Weapon (astra). The Eye is the third eye or 
the pair of eyes. This limb is sometimes omitted. See above, 22/20-21 and note; also below, 
30/40cd-4 lab. 

The six limbs represent the qualities of the deity. For example, they are Siva's 
omniscience (sarvajfard), contentment (trpti), beginningless knowledge (anddibodha), freedom 
(svatantratà), unobstructed power (aviluptasakti), and infinite power (ananta Sakti) (see SvTu ad 
1/64-65ab). According to SSP, the attribution of limbs to the deities, a procedure called 
sakalikarana — ‘completing by the addition of parts’ — generally follows after the four rites of 
invocation, installation, presence and detention of the deity (see above, 27/11, note). It is done so 
that the deity is worshipped in its complete form. The SSP explains: ‘just as the sun is invincibly 
powerful by virtue of its fierce rays, so too the Supreme Lord (paramesvara) is visualized with his 
limbs. The Heart is his power of consciousness (cicchakti). The Head is his eightfold sovereignty 
(as the eight yogic powers, see above, 8/264-271 and note). The Topknot, above all others, is his 
independence and lordliness. The Armour mentioned previously is (his) brilliance, the weapons of 
his enemies cannot penetrate. His Weapon is his ardour, which is impossible to bear, that 
eliminates (every) obstacle.’ (SSP, 3/71b-74a). 

The faces and limbs, especially the limbs, can be considerably elaborated by 
representing them as fully formed deities with their own mantras and modalities. Kubjika’s six 
limbs is a good example. Generally, however, the mantras of the faces and limbs of a mantra are 
formed in a simple, uniform way. The mantra is first stripped of its final vowel, along with its 
anusvara or visarga. Then the six limbs are formed by adding the six long vowels — A, I, Ü, Al, 
AU and AH, and the faces by adding the short vowels — A, I, U, E, and O. Anusvara (M) is added 
to all of them except the Weapon, which ends in visarga (H) (see Brunner 1986: 102). They are 
often prefixed with the pranava OM or other seed syllables that are prominent in a particular 
tradition. Krama mantras are prefixed with the syllable KHPHREM or just PHREM. Kubjiki 
mantras begin with the Five pranavas - AIM HRIM SRIM KHPHREM HSAUH. 

Concerning the formation of faces and limbs of Saiva mantras, see Brunner-Lachaux 
(1986a: 89-132) and Rastelli (2001: 319-395) for the equivalent in Vaisnava Pāñcarātra, which is 
practically the same. 

7 Ratisekhara's mantra is RYLVUM. The ‘stem’ of the syllable is RYLV; the limbs are formed in 
the standard way, by inflecting the six long vowels ending with anusvara for the first five, and 
visarga for the last one. Each one is preceded by the default syllable OM and followed by the 
name of the limb in the dative, and one of the six classes of invocations (jati) NAMAH etc. (see 
below, 30/43cd-45ab). The mantras of the five faces are formed by conjoining the five short 
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Fire is R, Air is Y, Earth is L, Water is V, and the sixth vowel is U (thus 
the mantra of Ratisekhara is RYLVUM). The five short (vowels) are A I U E 
and O. The six long ones are À 1 U AI AU and AH. He is indicating in this way 
by saying this, that (the letters) are those of the (corresponding) faces and limbs 
(of the deity) coming down (serially) in this way. 


Navatma Bhairava Mantra 


ARTIRAR: d 22 1 
teenager: Sac: | 


agniprandgnisamharakalendrambusamiranah V 11 | 
sasasthasvarabindvardhacandrádyàh syurnavatmanah | 


(The Mantra) of Navatmà consists of Fire (R), the Vital Breath (H), 
Fire (R), Withdrawal (KS), Time (M), Indra (L), Water (V), Air (Y), the 
sixth vowel (Ü), the Point and the Half-Moon etc.” (11cd-12ab) 


(The phonemes that constitute Navatma are as follows). Fire which is R, 
the Vital Breath which is H, Fire which is R, Withdrawal which is KS, Time 
which is M, Indra which is L, Water which is V, Air which is Y, and the sixth 
vowel, which is U.” 


vowels to the base preceded by the syllable OM, followed by the names of the five faces in the 
dative and the salutation NAMAH. We arrive at the following. 


The Limbs of Ratigekhara 


OM RYLVAM HRDAYAYA NAMAH 
OM RYLVIM SIRASE SVAHA 

OM RYLVUM SIKHAYAI VAUSAT 
OM RYLVAIM KAVACAYA HUM 
OM RYLVAUM NETRAYA VASAT 
OM RYLVAH ASTRAYA PHAT 


The Faces of Ratisekhara 


OM RYLVAM URDHVAVAKTRAYA NAMAH (Upper) 

OM RYLVIM PURVAVAKTRAYA NAMAH (E) 

OM RYLVUM DAKSINAVAKTRAYA NAMAH (S) 

OM RYLVEM UTTARAVAKTRAYA NAMAH (N) 

OM RYLVOM PASCIMAVAKTRAYA NAMAH (W) 

% This same form of Navātman - RHRKSMLVYUM - is extracted using the Malini code in MV 
8/22-23. The formation of the limbs and faces of Navatman is taught below in 30/15-16ab. 

? Navatman is an important Mantra. From as far back as the Brahmayamala, which is the one of 
earliest Bhairava Tantras, it is serves as the sonic body of Bhairava. It is also an important seed 
syllable for the Saiddhàntika Nisvasatattvasarihita, which is the oldest known Saivagama. It is the 
seed syllable of Svacchandabhairava, according to the Svacchandatantra, and some centuries 
later, it is Kubjika’s Bhairava. Here Navatman is the Bhairava of Apara. His mantric form is given 
in the Malini code in MV 8/21cd-23ab, which Abhinava has replaced here with the easier 
Sabdarási. It is RHRKSMLVYUM. It has several variant forms. For example, in the Srividya 
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The Point and the rest are taught elsewhere in another way. Thus he 
says: 
aeaa cata: MARRA AF 22 I 
arqmf-afrges E ERSITAIATU |d 
wredfaferererafafife SEAT i 23 u 
waradt Weremferificeam WE | 


bindunàdàdikà vyaptih Srimattraisirase mate || 12 Il 
ksepakranticidudbodhadipanasthapananyatha | 
tatsarvittis tadàpattir i njfüübhisabdità || 13 || 
etàvati mahüvyàptir mürtitvenütra kirtità | 


In the venerable Traisirasa Mata, the sphere of pervasion of the 
Point, Sound and the rest is termed as follows. 1) Casting Forth (ksepa), 2) 
Entering Within (akrünti), 3) the Awakening of Consciousness 
(cidudbhoda), 4) Energization (dipana), 5) Establishment (sthapanam), 6) its 
Consciousness (sarnvitti), and 7) the achievement of that (tadapatti)." (This) 
Great Pervasion, which is so extensive, is here praised as the Body (mürti) 
(of the deity). (12cd-14ab) 


1) Here the pervasion of the Point comprises 


the Half-Moon up to the 
aid (in the 


Obstructress. After that, what refers to Sound. In this way, it 


EE 


Svacchandatantra) that ‘the Point is itself Īśvara. (According to the 
Isvarapratyabhijfa, where the Point is equated with the Isvara principle) ‘Isvara 
is the opening outwards (unmesa)’* (of the pulsation of consciousness to 
become all things). In accord with this teaching, the outer unfolding (of 
objectivity) and its true nature (is experienced) within Iévara’s state, (in which 
the experience is “all this universe am I”). Thus, it is called ‘Casting Forth’ 
(ksepa). 

2) Again, concerning Sound, (it is said in the Svacchandatantra that) 
‘one should say that Sadasiva is within Sound." (And in the 
lévarapratyabhijüa,) ‘Sadāśiva is the closing inwards (nimega) (of the 
withdrawal of objectivity into the subjectivity of consciousness experienced as 


repertoire of mantras, we find the female HSKSMLVRYIM, along with the male 
SHKSMLVRYUM. The six limbs of Navatma are described below in 30/15- 16b. 

% These planes correspond respectively to 1) the Point (bindu), 2) Sound (ndda), 3) the End of 
Sound (nadanta), 4) Power (Sakti), 5) the Pervasive One (vyápini), 6) the Equal One (With Mind) 
(samand) and 7) the Transmental (unmandá). The Half-moon and the Obstructress after the Point, 
that we normally find in this series, are missing. See above, 6/161, note. 

It appears that these verses and the following one are a misplaced digression. but tl 
not so. Abhinava is referring to the sonic energies of Navatman here, and in the following verse, 
to the sense of completing its limbs and those of other mantras with ‘namah’. 
`! SvT 4/264d. 

? P 3/1/3a. Also quoted above ad 11/28. See note to TÀv ad 4/140, and Jayaratha’s explanation 
in TĀv ad 6/39cd-40ab. 

3 SvT 4/265b. 

? TP 3/1/3b. 


TANTRALOKA 11 


“I am all this”). According to this teaching, the nature (of Sound) is the inner 
transition (into consciousness) of the universe that has poured forth externally, 
and so (is called) Entering Within (akrànti). 

3) Similarly also, by the submergence of objectivity into the End of 
Sound, which is the emergence of subjectivity, consciousness which is the 
subject awakens and so it is called the Awakening of Consciousness 
(cidudbhoda). 

4) In the same way, awakened consciousness increases on the plane of 
Power (which is therefore called ‘Energized’) and 

5) when it increases in some way also within the Pervasive One, such is 
its Establishment. 

6) That which for Yogis is the direct experience of that on the plane of 
the Equal One (and so is called Consciousness), 

7) that is called oneness on the plane of the Transmental. (The Great 
Pervasion is) *so extensive', that is (it extends) up to the attainment of oneness 
with the Transmental. As is said there (in the Trisirobhairavatantra) beginning 
with: 


‘1) Casting Forth (ksepa), 2) Entering Within (akramana), 3) 
Awakening of Consciousness (cidudbhoda), 4) Energization (dipana), 5) 
Establishment (sthapana), 6) Consciousness (sarnvirti) and 7) the attainment of 
that — O beautiful damsel of the gods, it is said in this scripture that the Body (of 
the deity) (müurti) is of seven kinds, by virtue of the succession of the causes 
and the relationship (between them) as the sustainer and the sustained.” 


‘It is said that 1) Casting Forth is the Point, and 2) Entering Within 
(akranti) is said to be Sound. 3) The Awakening of Consciousness (cidudbhoda) 
is the supreme state, and 4) Energization (dipana) is said to be Power. 5) 
Establishment (sthdpana) is said to be the Pervasive One, 6) Consciousness 
(samvitti) is said to be the Equal One, and 7) the Transmental is the attainment 
of that. This is said to be the Body (of the deity).’ 


Such extensive pervasion is not only that of the Body (of the deity); it is 
also that of the desired salutation as the energizer of Mantra. Thus, he says: 


VRSTRTCOSHICTHRR: HO SAT gp o? og 


parindmas tallaya$ ca namaskàrah sa ucyate \\ 14 ll 


‘Salutation’ is the transformation (of consciousness that takes place 
by bowing to a venerated being) and merger (into it by becoming one with 
it). (14cd) 


This pervasive presence (in many Mantras) as a (member of a) class (of 
Vedic) invocations (játi)," well known everywhere (in the Tantras) is said to be 


* The term jati has been translated as ‘inflection’ (Goodall and Isaacson 2016: 5) The word ‘j 
literally means a ‘class’ or ‘type’. In this context, it denotes a class of invocations that have been 
imported into the early Tantras from the Vedic application of Mantra, and with them this term. 
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‘salutation’. It is a ‘transformation’ (that takes place) because of the oneness 
he who (bows) in salutation (attains) by abandoning (his) embodied subjectivity 
and thereby assuming the subjectivity of consciousness, which is like a 
transformation. Even though this is so, it is not impossible for him to fall from 
(that) reality level (tattva), and so (in order to stress that that state has been 
consolidated,) he says (that it is a state of) *merger'. 


The Faces and Limbs of Navatman 


ww misi: afer: vas: d 

AR CARN TAT AT PANT D$ di 
aed éndfd-femrfud: i 

esa tryarnojjhito ‘dhastad dirghaih sadbhih svarair yutah | 


sad angani hrdádini vaktrány asya ca^ kalpayet \ 15 ll 
sayaravalabijais tu diptair binduvibhüsitaih | 


Omitting the last three (letters of Navatma), one should fashion 
(his) six limbs, that is, the Heart and the rest, with the six (letters that 
follow), conjoined with the six long vowels. (His) faces should be fashioned 
with the energized seeds KS, Y, R, V, and L and decorated with the Point." 
(15-16ab) 


They are NAMAH, SVAHA, VASAT, HUM, VAUSAT and PHAT. Although Vedic, they are 
fundamental features of the majority of Tantric Mantras, as they are usually added, as we have 
just noted, to the limbs of a Mantra (see above, note 30,27; for an extensive discussion of the jätis 
in relation to the limbs, see Dyczkowski 2009: vol. 5 note 15 p. 197-200). The Kubjikà tradition, 
aware no doubt of their Vedic character, prides itself in being without them, and so more 
thoroughly Tantric. But although there are statements to that effect (see KuKh 68120-122), 
nonetheless, they do regularly appear as concluding markers of the ‘limbs’ of the mantras of that 
tradition, as normally happens in general, thus underscoring their importance and power. See 
i 2009: 2, 260-262, KuKh 10/32 note 23. 

hedena for vaktrány asya ca. 

3 The six limbs of Navütmabhairava are HAM RIM HUM KSAIM MAUM and LAH. The five 
faces are KSAM YIM RUM VEM and LOM. 


The Limbs of Navatman 


OM RAM HRDAYAYA NAMAH 
OM HIM SIRASE SVAHA 

OM RUM SIKHAYAI VASAT 
OM KSAIM KAVACAYA HUM 
OM MAUM NETRAYA VAUSAT 
OM LAH ASTRAYA PHAT 


The Faces of Navatman: 


OM KSAM URDHVAVAKTRAYA NAMAH (Upper) 
OM YIM PURVAVAKTRAYA NAMAH (E) 

OM RUM DAKSINAVAKTRAYA NAMAH (S) 

OM VEM UTTARAVAKTRAYA NAMAH (N) 

OM LOM PASCIMAVAKTRAYA NAMAH (W) 
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‘Omitting the last three (letters of Navatma)’, it is devoid of these 
three, namely, V, Y and U (so H, R, H, KS, M and L remain). The seed- 
syllables conjoined with the five short (vowels) are Space (KS), Air (Y), Fire 
(R), Water (V) and Earth (L). According the earlier (teachers) they are 
‘energized’ because the short (diphthong) letters beginning with E (i.e. E and 
O)" and the short vowels beginning with A (i.e. A I U) are fiery by nature, and 
so are made of radiant energy (rejas). (But) according to the venerable 
Laksmanagupta, (it is because they) have the letter R (added to them)." As 
scripture (gama) says: 


*1) The supreme seed-syllable is the twenty-sixth. It is conjoined with 
the letter R and has a Point. O Parvati, this is the eastern face of MaheSa and the 
goddesses (KSRAM. 2) The right face of the host of the goddesses and gods has 
the form of Bhairava. It ends with (the letter) at the end of the end of M. It has a 
Point and the letter R (YRAM). 3) Again, the great seed syllable of Indra is the 
auspicious twenty-eighth. It has the letter R and is conjoined with the Point 
(LRAM). 4) The auspicious western face (is that of) the supreme seed syllable 
of Varuna that is conjoined with (R) the seed of Fire (VRAM). 5) the Point is 
conjoined on the head (of the seed syllable) of the auspicious northern face 
(RAM). 


* Read ekaradinam. 

? Laksmanagupta, who may or may not be the Laksmanagupta who taught Abhinava Pratyabhijiia 
(see above, 1/11) was mentioned above in TAv ad 15/2545cd-246ab. There too, he is presented by 
Jayaratha as holding a different view concerning the structure of a mantra, There, the proponent of 
the accepted view, we are told, is Sambhunatha. 

“ These are the syllables of the five faces of Navatman, set in the five cardinal directions. Indra’s 
direction is normally the east, but in this case, it is very clearly stated that the eastern face is that 
of Mahe$a. Normally, north follows south. However, the text tells us that the fifth face is Uttara, 
meaning either ‘north’ or ‘above’. The former meaning is the common one, but makes no sense 
here. The Upper face is normally listed at the end (cf. Dyczkowski 1986: 31). Thus, following the 
normal sequential order, as there is no reason not to, I arrive at the following table: 


The Five Faces of Navatmabhairava 


Direction of the Face | Deity | Seed syllable | Element* 
East Maheía | | KSRAM Space 
South Bhairava YRAM Air 
North Indra LRAM Earth 
West Varuna VRAM Water 
Upper 2 RAM Fire 


* Note that the sequence of the letters in Navatman corresponding to the five elements 
Jayaratha notes, the normal one: Space (KS), Air (Y), Fire (R), Water (V) and Earth (L). 


According to the text Laksmanagupta followed, all of the seed-syllables, each 
corresponding to one of the five gross elements, incorporates the letter ‘R’, which represents fire. 
This, he maintains, is the reason for their power and brilliance. 
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Bhairavasadbhava Mantra 


repas. HIST: d t5 od 
w haaa aAa: | 
aerate mA TE go od 


jhakarasamhrtipranah saşaşthasvarabindukāh | 16 || 
esa bhairavasadbhāvaś candrārdhādivibhūşitah | 
mātrkāmālinīmantrau prāg eva samudāhrtau | 17 || 


The letter JH, Withdrawal (KS) and the Vital Breath (H), along 
with the sixth vowel (U) and the Point - (JHKSHÜM); this is (the mantra) 
Bhairavasadbhava, adorned with the Half-Moon and the rest." The 
Mantras of Matrka and Malini were taught previously. (16cd-17) 


The letter JH is considered the right finger (of the goddess Malini). 
Withdrawal is KS, the Vital Breath is H, and the sixth vowel, U. (The Mantras 
of Mátrkà and Malini) ‘were taught’ (previously,) in Chapter Fifteen." 


Gane$a Mantra 


Signs aga sm WIRT GST | 
mmy e areas Gy 3 ARTA dne od 
maaa aR d 

usns dist ANTEE ug 


?! Bhairavasadbhava is the partner of Para. His mantric form is extracted in the MV, as usual, in 
the Malini code (in MV 8/33-34ab). Here again, in 16cd-17cd, Abhinava presents the same in the 
better known Śabdarāśi code (cf. above, note to 30/10cd-11ab). The Mantra is: JUKSHUM. His 
limbs, according to the MV, are formed in the same way as the faces of the mantra, described 
previously. 


The Limbs of Bhairavasadbhava: 


OM JHKSHAM HRDAYAYA NAMAH 
OM JHKSHIM SIRASE SVAHA 

OM JHKSHUM SIKHAYAI VASAT 
OM JHKSHAIM KAVACAYA HUM 
OM JHKSHAUM NETRAYA VAUSAT 
OM JHKSHAH ASTRAYA PHAT 


The Faces of Bhairavasadbhava: 


OM JHKSHAM URDHVAVAKTRAYA NAMAH (Upper) 
OM JHKSHIM PURVAVAKTRAYA NAMAH (E) 

OM JHKSHUM DAKSINAVAKTRAYA NAMAH (S) 
OM JHKSHEM UTTARAVAKTRAYA NAMAH (N) 

OM JHKSHOM PASCIMAVAKTRAYA NAMAH (W) 

? See above, 15/1 15cd-145. 
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onkaro ‘tha caturthyantà samjñā natir iti kramat | 
ganesadisu mantrah sydd bijam yesu na coditam M 18 ll 
namdadyaksaram àkürabinducandràdidipitam | 
sarvesam eva bijanàm tac caturdasasasthayuk || 19 || 


The mantra of Ganeóa and others consists of the syllable OM, the 
name (of the deity) in the dative, and the word ‘salutation’ (i.e. NAMAH), 
in that order. The seed-syllable amongst them, which is not mentioned (in 
the Malinivijayottara), consists of the initial letter of (their) name, energized 
by the letter A, the Point and the Half-Moon etc. All the seed-syllables (may 
be) conjoined with the fourteenth (AU) and sixth (vowel) (U).* (18-19) 


(Their seed-syllable) ‘is not mentioned’ in the Mdlinivijayottara. Thus, 
the execution (prayoga) (of the Mantra) is OM GAM“ GANESAYA NAMAH 
or, for example, OM VAM VAGISVARYAI NAMAH. ‘That’ initial letter of 
(his) name is (conjoined with) the fourteenth (vowel) AU and the sixth (vowel) 
Ü. Thus (we arrive at the form) GUAUM* (for the seed syllable of Ganega). 


Parapara Vidya 


amarante fed: i 
fafta wur d want A aA i 20 d 
TT | 
fedtaferresar Wares FGA: Wh 3i 

Ta: MRA wd TAA d 
Zaiat Tange wi yee d 22 I 
aergrae zc feb qn wo 
mo we qafa i 22 
w nanen fa AETA | 


āmantritānyaghoryāditritayasya” kramoditaih | 
bijair visargini maya hum hakaro visargavàn || 20 I| 
punar devitrayasyapi kramad amantranatrayam | 
dvitiyasmin pade ‘kāra ekarasyeha ca smrtah | 21 I 


* The worship of Ganeśa is, of course, essential. For that reason, it is universally common to all 
traditions, as is the basic form of his Mantra. Its omission in the MV can simply be that, because 
of this, it does not need to be specifically taught. Abhinava is thus free to draw from any source to 
make up for its omission in the MV, and he has indeed presented the basic common form of it, 
which is OM GAM (or GUAUM) GANESAYA NAMAH. 

* Read with MSs Th gan for gari. 

^5 Read with MS Th ga-aurh for güri. 

“© | take the compound amantritányaghoryáditritayasya to mean literally, the *three beginning 
with Anyaghori who have been invoked’. The name ‘anyaghori’ — literally ‘she who is other than 
Ghori’, i.e. Aghori, is rather clumsy, or at the least, unusual. 
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tatah Saktidvayamantro luptam tatrantyam aksaram | 

he ‘gnivarnav ubhau paficasvarayuktau parau prthak || 22 || 
akarayuktav astra hum ha visargo punah Sarah | 

tàrena saha vasvagnivarnardharnadvayadhika W 23 ll 

esa paraparddevya vidya Sritrikasasane | 


This is the Vidya of the Goddess Parapara, according to the 
venerable Trikasasana." It is made of 1) the three (goddesses) Aghori etc., 
in the vocative (AGHORE PARAMAGHORE GHORARUPE), with (their) 
seed-syllables uttered successively (between them). (The first is the syllable 
of) Maya with a (final) visarga (i.e. HRIH), (then) HUM, and (then) the 
letter H with a (final) visarga (i.e. HAH). 2) (Then) again the three vocatives 
of the three goddesses (GHORAMUKHI BHIMA BHISANE) in due order, 
(bearing mind that) in the second one, (the final letter) *E" is here replaced 
by ‘A’. 3) Then, the invocation of the (last) two powers, of which the last 


*” Abhinava declares that what he says is found in the venerable Trikasdsana. Is this a reference to 
a specific text? There is one instance at least in which it is clear that Abhinava is referring 
generically to the Trika teaching TrikaSdsana (see 31/50cd-51ab). Conversely, there is one 
place at least where it is the name of a text. This reference is found in 4/274ab, but this too is not 
fully secure, as we find there are variants in the manuscripts that cast doubt on the reading. Thus, 
MS C reads śrīkramapañcake in place of sritrikasasane. Similarly, when Jayaratha refers to it in 
his commentary, MSs Ch, Jh, and Ñ read srikramaparcake. 

Howevet, there can be no doubt that Jayaratha considered it to be a text that Abhinava is 
quoting directly, as indeed he is. Thus, introducing it, he says: nanv evam apürvárthakathane kir 
pramünam? ii am iti proktar SritrikaSasane | tatratyam eva grantharh pathati Now) 
surely (the question arises) as to what the authority (pramána) is for this novel teaching 
(apürvárthakathana)?' With this doubt in mind, he declares that ‘it is said in the venerable 
TrikaSasana’ . (He now) quotes from that text (introductory remark to 4/274cd-275ab). 

But is this an independent text or a homonym? In one place at least, Abhinava refers 
generically to the Malinivijottara as ‘Trikasdsana’ (see 10/277cd, which is MV 2/45cd). 
Similarly, Abhinava introduces TÀ Naha as being from the Trikasásana. Jayaratha mentions 
the MV as referring to the same notion, although admittedly, he does not quote from it directly, 
There is no such reference in the printed edition of the MV. However, as we know of several 
instances of missing passages, Jayaratha may well not have been wrong. Thus, here too it is 
possible that Abhinava is referring in a generic way to the MV as ‘trikasasana’. But this is not so, 
because the form of the Parapara Vidya taught there is not the same as it is here. 

Parapara Vidya is extracted in MV 3/41cd-50ab. Abhinava's extraction of this Vidya is 
not just a reworking of that passage. Although it is possible that he has written his own condensed 
presentation drawing from a number of sources, he does not normally do this, and it would not be 
in keeping with his method. It seems to me to be more likely that he is drawing from a single 
source. This may be the Trisirobhairavatantra. The lines Jayaratha quotes from there in his 
commentary on this passage quite possibly conclude it in the original source. He introduces them 
saying: ‘That is said in the Trisirobhairava’. He may be referring to the whole passage Abhinava 
is drawing from. If that is so, the diction 'Trikasasana' (literally ‘the Trika teaching’) has a 
general sense rather being the name of a specific text, which in this case may well be the 
Trisirobhairava. Further evidence for this is the concluding passage Jayaratha quotes, that states, 
as Abhinava does, that the Vidya consists of thirty-eight syllables plus two half-letters. 

** The form ‘bhima’ is a vocative of the masculine bhimah, which is clearly not intended. The 
vocative of the feminine bhima is bhime. If we read bhimabhisane as one word, the Sanskrit 
would be correct. However, in that case, the ancillary goddess Bhima would not be accounted for. 
It appears that a mistake occurred whereby bhīme was read as bhima. This is quite an 
understandable error. The vocative bhimabhisane — ‘O terrible frightening one!’ May well sound 
better than bhime bhisane, and makes more sense to someone who may not know that eight parts 
of the Vidyà correspond to ancillary goddes 
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syllable is dropped (VAMA PIVA).? 4) (After that come) HE and 5) then 
the following two are the letter of Fire (R) both conjoined with the fifth 
vowel (U) (ie. RURU), and the next two (Rs) are separate and are 
conjoined with the letter A (i.e. RARA). (Then come) the Weapon (PHAT), 
HUM, H with visarga (i.e. HAH), and then again the Arrow (PHAT) (i.e 
HE, RURU, RARA, PHAT, HUM, HAH, PHAT). Along with the Saviour 
(OM) (in the beginning), it consists of thirty-eight syllables plus two half- 
letters (i.e. without vowels). (20-24ab) 


‘The three (goddesses) Aghori etc. are in the vocative’ (means) 
AGHORE PARAMAGHORE and GHORARUPE, ‘with (their) seed-syllables 
uttered successively (between them)’, that is to say, are seen at the end (just 
after each one of them). (Maya) ‘with a (final) visarga’ means that here (in this 
case, the seed syllable of Maya — HRIM) has no Point (and so the syllable is 
HRIH, not HRIMH). Thus (we arrive at) AGHORE HRIH PARAMAGHORE, 
(followed by) the seed syllable of the Armour, (HUM) GHORARUPE HAH. 
'(Then) again, the three vocatives’, that is, GHORAMUKHI BHIME 
BHISANE. However here ‘in the second word’, which is in the vocative, one 
should make the ‘A’ in the place of (the final letter) ‘E’, so that its form would 
be BHIMA. ‘The invocation (of the last) two powers’ is VAMANI and 
PIBANI. ‘The last (syllable)' is the syllable ‘NI’ (which should be dropped). 
Thus (we arrive at) VAMA and PIBA. After that also (comes) the Vital Breath 
(H) conjoined with the right knee (of the goddess) (E) (= HE). (Then the 
following) ‘two are the letter of Fire’, that is two Rs. The fifth vowel is U 
(thus we arrive at RURU). '[T]he next two’ are just letters of Fire (with no 
added vowels) (i.e. RARA). ‘The Weapon’ is PHAT. Then comes the seed- 
syllable of the Armour (HUM), the Vital Breath with emission (HAH), and 
again the Arrow, that is, the second Weapon (PHAT). "The Saviour’ is OM, 
which is placed at the beginning (of the Vidya). (Thus, it consists) of thirty- 
eight syllables plus two ‘half-letters’, that is the letter T without vowels. That is 
said in the Trisirobhairava: 


‘In this way, the goddess Parapara is adorned with eight parts (pada). 
She is the Supreme Goddess (param ri) who has been extracted (as a 
Vidya) consisting of thirty-eight letters. And those who know reality (tattva) 
should know that she (also) possesses two half-letters.’ 


WauzTSdefaefe T WEN p 2 I 
sari aad vun fuse firey d 


paficasatpaiicavedaksivahninetraksaram padam | 24 || 
aghoryàdau saptake syat pibanyah parisistakam | 


The parts (pada) (of the Vidya) pertaining to the seven, Aghori and 
the rest, consists, respectively, of five, six, five, (four as are) the Vedas, (two 


^ Thus, instead of vamani and pibani, the Vidya has vama and piba. 
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as are) the eyes, (three as are the three) fires, and (two as are) the eyes. The 
remaining one (of eleven syllables) is that of Pibani.® (24cd-25ab) 


5 Abhinava reverts to his primary source, the MV, for the Vidyas of the triadic goddess. See MV 
3/41cd-50ab for the extraction of the Parāparā Vidya, and ibid 3/59-60 (quoted here in the 
commentary) for its division into syllables and above, 16/213-216ab, where it is presented in the 
reverse order. 

The Parüparà Vidya here is as follows: 


OM AGHORE HRIH, PARAMAGHORE HUM, GHORARUPE HAH, 
GHORAMUKHI, BHIMA, BHISANE, VAMA, VAMA PIBA PIBA HE, RU RU, RA RA, 
PHAT, HUM, HAH, PHAT. 


This makes thirty-nine syllables, counting the final Ts of the two phays as half 
each, Parapara Vidya consists of 19 (to be more precise 18 and a half) padas, as follows: 


syllable 


1) OM 2) AGHORE 3) HRIH 4) PARAMAGHORE 5) HUM 6) GHORARUPE 7) 
HAH 8) GHORAMUKHI 9) BHIMA 10) BHISANE 11) VAMA 12) PIBA 13) HE 14) RURU 
15) RARA 16) PHAT 17) HUM 18) HAH 19) PHAT. 


The last eight padas, i.e. 12) PIBA; 13) HE; 14) RU RU; 15) RA RA; 16) PHAT; 17) 
HUM; 18) HAH; 19) PHAT, pertain to Siva, and are governed by Pibani. The previous eleven 
pertain to Sakti, and are governed by Aghori to Vamani. 

From the body of Parāparā are born, in their turn, eight Yoginis (also called goddesses) 
corresponding to the eight Bhairavas Aghora, Paramaghora, Ghorarüpa, Ghoramukha, Bhima, 
Bhisana, Vamana, and Pibana (see MV 1/19cd-21ab), that are the partners in union with the eight 
Mothers (TA 29/52-53). The eight Yogin ted in a verse quoted from the Trisirobhairava in 
TÀv ad 33/3-5. Concerning the Eight Bha ee note 1,802; 8,1029; 15,386, 391; and 29,127. 

Thes 
the course of Trika ritual. They are closely associated with Parapara, who is built up from the 
Vidyás of their eight partners, who bear their names in the feminine. Their mantras are the eight 
parts of Parapara Vidya, from which they are thus derived. These eight parts (pada) are as follows 
(see MV 3/59-60ab quoted in the TAy ad 30/15-28ab). 


eight Bhairavas, who take their names from Rudras, are regularly worshipped in 


Aghori: OM AGHORE HRIH - 5 letters 

Paramaghori: PARAMGHORE HUM - 6 letters 

Ghorarüpà: GHORARUPE HAH - 5 letters 

Ghoramukhi: GHORAMUKHI - 4 letters 

Bhima: BHIMA — 2 letters 

BHISANE - 3 letters 

: VAMA - 2 letters 

Pibani: PIBA HE RURU RARA PHAT HUM HAH PHAT - 11 letters 


The MV 4/19 explains that the Siva principle (i.e., niskala Siva) is the syllable OM of 
the Parüparü Vidya. The principles Sakti, lévara and Vidya, which constitute sakala Siva, 
correspond to the units (pada) AGHORE (three syllables), HRIH (one syllable), 
PARAMAGHORE (five syllables), and HUM (one syllable), respectively. (PTv p. 123-124) 

The Vidya here compared to the one in the Siddhayogesvarimata (presented in TÀv ad 
30/25cd-26ab) is longer as the final HUM HAH PHAT found here are ng. The version 
extracted in the Malinivijayottara (MV 3/41cd-50ab) ends with HUM PHAT. Thus, in the MV it 
is: 


" OM AGHORE HRIH PARAMAGHORE GHORARÜPE HAH GHORAMUKHI 
BHIMA BHISANE VAMA PIBA RURU RARA PHAT HUM PHAT. 


According to the Kubjikamata, Parapara (KM 18/4-24) consists of forty-two and a half 
syllables: 
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(The first part consists of) ‘five’ (syllables) of Aghori, that is, OM 
AGHORE HRIH. ‘The Vedas’, that is, the number four. ‘The eyes’ is the 
number two. ‘The fires’ is the number three. ‘The eyes’ (again) is the number 
two. ‘The remaining one’ is the part consists of eleven letters including the two 
half ones. As is said (in the M@linivijayottara): 


‘Eight very powerful Yoginis are born from the limbs of Parapara, 
seven of which should be known to consist of five, six, five, four, two, three and 
two letters in due order,” and one of eleven letters, amongst which are two half- 
letters (i.e. consonants without vowels).’*?** 


serrate: rearing q 24 1 
cana: cu suem fen 


pratyekavarnago ‘py uktah siddhayogisvarimate | 25 || 
devatacakravinyasah sa bahutvan na lipyate | 


The deposition of the assembly of deities corresponding to each 
letter (of the Parapara Vidya) is also described in the venerable 
Siddhayogisvarimata. Yt is very long, and so is not written (here). (25cd- 
26ab) 


"The circle of deities’ means that of forty. As is said there (in the 
Siddhayogisvarimata):* 


‘Bhairava is the deity within OM and is located in the calix. 
Utphullanayana (Blooming Eyes) is in the letter A. Pinapayodhara (Fat Breasts) 
is in the letter GHO. Tvastrrüpà (the Creatrix) is in the letter RE. Vyaghrarapika 
(the Tigres in the syllable HRIH. Sirnharüpà (the Lioness) is in the letter PA 
and Pananiraté (Devoted to Drink) is in the letter RA. And then, in due order, 
Raksasi (the Demoness) is in the letter MA. Marhsabhaksi (the Flesh Eater) is in 
the syllable GHO, and Ranasini (Thunderbolt in the Battlefield) is in the 
syllable RE. Retovahà (the Transporter of Vital Seed) is in the syllable HUM, 
and Nirbhaya (the Fearless One) is said to be in the letter GHO. Ghoradagana 


AIM AGHORE HRIM HSAH PARAMAGHORE HUM GHORARÜPE HSAUM 
GHORAMUKHI BHIMA BHISANE VAMA VAMA PIBA HAH HE RU RU RA RA HRIM 
HUM PHAT. 
$! These are the seven parts of Parapara Vidya up to VAMA. See TA 30/20-26ab. 

5? These are the two phonemes T of the two PHATs. MV 3/59-60ab is quoted in the TAv ad 
30/15-28ab. 

5 MV 3/59-60ab. Pari is surrounded by twelve Yoginis, who correspond to the twelve 
transformations of SAUH that arise by substituting AU with the twelve fertile vowels. They are: 
Siddhi (SAH), Rddhi (SAH), Laksmi (SIH), Dipti (STH), Mala (SUH), Sivasiva (SUH), Sumukhi 
(SEH), Vàmani (SAIH), Nanda (SOH), Harike$i (SAUH), Hayánanà (SAM) and Visvest (SAH) 
(see MV 20/46-47). Aparà is accompanied by three Yoginis (corresponding to the three syllables 
of the Vidya), namely, Manast (HRTH), Cakravega (HUM) and Mohani (PHAT) (see SYM f. 34a 
and TS fl. 43b). 

“ This passage containing the names of the goddesses of each letter is not found in the short 
edited recension of the Siddhayogisvarimata. Tórzsók 1999: 232 
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(Horrifying Teeth) is in the letter RA, and Arundhati? is in the letter RU. 
Having deposited them in due order, Priyavadini (Sweet Talker) is in the letter 
PE. Ugrariipa (Fierce Form) is in the letter HAH and Nagnarüpini (Naked 
Beauty) is in the letter GHO. Raktanetri (Red Eyes) is in the letter RA and 
Candarüpini (Fierce Beauty) is in the letter MU. Paksiriipa (Bird Shaped) is in 
the letter KHI and Bharanojjvala (Flaming with Ornaments) i is in the letter BHI. 
Marani (the Slayer) is said to be in the letter MA and Siva i in the letter BHI. 
Having placed these (Yoginis) as they come in due order, Sakini (the Witch) is 
said to be in the letter SA. Yantraleha (Licker of Yantras) is in the letter NE and 
Vaśakārikā (the Controller) is in the letter VA. Kaladamanà (Chastiser of Death) 
is in the letter MA and Pingali (Tawny One) is said to be in the letter PI. 
Vardhani (the Sacrificial Jar) is in the letter VA and Himasitala (Cold as Winter) 
in the letter HE. Rukmini^ is with the letter RU and Halayudha (Plough 
Weapon) with the (second) letter RU. Vahnirüpà (Fire) is with the letter RA and 
Tejorüpà (Radiant Energy) is born from the (second) letter RA. Yonirüpà (the 
Womb) is in the letter PHA and Pararüpini (the supreme One) is in the letter T. 
The one called Hutavaha (Transporter of Oblations) is in the letter HUM and 
Varadayika (Bestower of Gifts) is in the letter HAH. Maharaudra is with the 
letter PHA and Pagadayika (Burner of Fetters) is in the letter T." 


% According to Monier-Williams Sanskrit dictionary, Arundhati is the name of a ‘little and 
scarcely visible star Alcor, belonging to the Great Bear and personified as the wife of one of its 
At formal marriage 


and sister of Rukmin. [She wi iu] betrothed by her f. er to kr ed but E (weal a secret lover of 
Krsna, who, assisted by Balarama, carried her off after defeating her brother in battle. She is the 
mother of Pradyumna and in later mythology is identified with Laksmi." 


Table of the Deities of Parüparà Vidya 
According to the Siddhayogesvarimata 


OM Bhairava 
A Utphullanayanà (Blooming Eyes) 
GHO Pinapayodhara (Fat Breasts) 

RE Tvastrrüpà (the Creatrix) 
HRIH Vyüghrarüpika (the Tigress) 

PA Sirhharūpā (the Lion: 

RA Pünaniratà (Devoted to Drink) 

MA Ráksasi (the Demoness) 

GHO Marnsabhaksi (the Flesh Eater) 
RE Ranasini (Thunderbolt in the Battle Field) 
HUM Retovaha (the Transporter of Vital Seed) 
GHO Nirbhayà (the Fearless One) 
RA Ghoradasana (Horrifying Teeth) 
RU Arundhati 
PE Priyavadini (Sweet Talker) 
HAH Ugrarüpà (Fierce Form) 
GHO Nagnarüpini (Naked Beauty) 

RA Raktanetri (Red Eyes) 

MU Candarüpini (Fierce Beauty) 

KHI Paksirüpà (Bird Shaped) 

BHI Bharanojjvala (Flaming with Ornaments) 
MA Marani (the Slayer) 
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‘It is very long, and so’, for fear of making the book too lengthy, this 
worship is not taught in the Malintvijayortara cited here. This is the intended 
(sense). 


Apara Vidya 


"rur faf g we Aft Weser: I 38 Od 


maya visargint him phat ceti mantro ‘paratmakah | 26 || 


The Mantra which is the nature of Apara consists of (the seed 
syllable of) Maya, that has visarga (HRIH) (along with) HUM™ and PHAT. 
(26cd) 


(The Mantra which is) ‘the nature of Apara’ is the one associated with 
it. This is the meaning. As is said (in the Mdlinivijayottara): 

‘One must first deposit (the syllable) that comes at the end of AGHORE 
(i.e. HRIH), the vital breath (H) along with the left earring (U), the Point (M), 
and the Foot (PH) along with the skull (T), as before.’ 


Para Vidya 


naraenia: we TTT: | 
wer fee Henr ÈR qp wed 


BHI Siva 

SA Sükini (the Witch) 

NE Yantralehà (Licker of Yantras)* 

VA Vasakarika (the Controller) 

MA Kaladamani (Chastiser of Death) 

PI Piügali (Tawny One) 

VA Vardhani (the Sacrificial Jar) 

HE Himagitala (Cold as Winter)* 

RU Rukmini 

RU Halayudha (Plough Weapon) 
RA Vahnirüpà (Fire) 

RA Tejorüpà (Radiant Energy) 
PHA Yonirüpà (the Womb) 

T Pararüpini (the supreme One) 
HUM Hutavahà (Transporter of Oblations) 
HAH Varadayika (Bestower of Gifts) 
PHA Mahāraudrā 

T Pasadayika (Burner of Fetters) 


$ Read hūrh for huri. The Vidya here is stated to be HRIH HUM PHAT. However, the citation 
from the MV in the commentary, we find HUM, not HUM. Cf. below 30/39ab. 

According to MV 4/24, as explained in the PTv (p. 124), Apara, like Para, pervades the 
four Eggs (MV 2/49 and above 4/186cd-188ab). The two Eggs of Earth and Nature correspond to 
the syllable PHAT, the Egg of Maya to the syllable HUM, and that of Sakti to HRIH. Aparā in the 
Kubjika tradition of the Kubjikamata (18/25-29) consists of six and a half syllables: AIM HRIM 
HRUM PHREM HUM PHAT. 

? MV 3/51. 
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Taare TAHT HOT 


paràyàs tüktasadvyaptir jivah saha caturdasah | 
sánekabhedá trisirahsastre proktà mahesinà \\ 27 || 
svarüpato ‘vibhinnapi racanünekasarikulà | 


Para’s pervasion of the Being (sat) of Para taught (previously) is the 
living being (S)," along with the fourteenth (vowel) (AU) (and emission 
H)." The Great Lord has taught it in the Trisiralisastra with many varieties. 


Although essentially one (and the same),” it is arranged in many ways.” 
(27-28ab) 


Para ‘taught (previously)’,” that is, before. The living being is S. The 
fourteenth (vowel) is AU. *Although essentially one', it is taught in many 
ways, and so is ‘arranged in many ways’. This is the reason (given) by means 
of an adjectival ascription. 

He (now) paraphrases (the passage in the Trisirobhairavatantra). 


sia: Soe wan wo ar sf: I 3 I 


jivah pranastha evatra prano và jivasamsthitah | 28 ll 


‘Here the Living Being (S) is present within the Vital Breath (H), or 
the Vital Breath (H) is within the Living Being (S).5 (28cd) 


© Ac 


‘ding to the MV, jiva — ‘the living being’ is S. In the Malini alphabet taught in a pz 


the Trisirobhairava, quoted by Jayaratha above ad 15/121-125ab, there is no entry for 
There, paramatma is the letter S. 

°' Para Vidya is given in MV 4/25, which Abhinava does not quote here. See above 3/167-172 
*:.5/143-146 (142-145). There are two Mantras for Para in the central 
nstalled first with SAUH and then Meine with HSHEHREM; that 


(166cd-172ab); 4/181cd-1 
lotus B the Trident She 


30/47-48ab and in MV 8/39- -40ab, where it is 
Mothers.” In the Kubjikà system of the KM, Para is 
® Read svarüpato ‘vibhinndpi for svarüpato vibhinndpi. 
© Verses 28-36ab are a paraphrase of a passage from the Trisirobhairavatantra. 

^^ Abhinava has several occasions to teach Para bija — SAUH in the Tantráloka. For example, see 
above 3/167 (166cd) ff. 3/253cd-254ab, 4/181cd-182ab, 186cd-188ab, 19 led, and 5/60cd-61ab. 
These examples suffice to observe that Para, in various aspects, has an important place in all the 
three means to realisation expounded in those chapters. 

65 [n that case, there are in this mantra itself the two others, SHAUH and HSAUH. Jayaratha notes 
where these two variants are found in the Trisirobhairava, which is one of the main Trika Tantras. 
We find many examples of such ectypes of SAUH, the basic seed-syllable of Para, outside the 
Trika Tantras also. Clearly this seed-syllable was generally considered to be very powerful. So 
too, indeed, was Para, who also had her variant forms in other traditions, such as Tripurabhairavi 
(where the form is HSRAUH, see Sanderson 1990: 36). The matrix mantra of Tripura — AIM 
KLIM SAUH - reveals her composite identity, derived from Kubjika (AIM), Kali (KLIM), and 
Para (SAUH). Another interesting example are the seed-syllables Prasadaparà and Parüprasáda, 
that are the most important in the Kaula cult of the Kuldrnavatantra. These are HSAUMH and 
SHAUMH, respectively (see Kularnava 16/150-156). Concerning the extraordinary combination 
MH, see Saradatilaka 10/22-23: ‘In the various kinds of mantras of Bala (Tripurasundari), some 
(end with) bindu and some with visarga and sometimes (both) bindu and visarga are extracted 
(together).’ Sanderson 1990: 41 


‘supreme essence (sadbhava) of the 
(KM 18/30-31). 
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‘The living being’, that is to say, along with the fourteenth (vowel) 
(AU). The vital breath is H. That is said there (in the Trisirobhairavatantra): 


‘The Supreme Power is conjoined with Savitri (AU) and the Will (H). 
Here the living being (S) is present within the vital breath (H), or the vital breath 
(H) is within the living being (S).” 


Thus (this form of the Para Vidya) is SHAUH or HSAUH.* 

Clarifying that the intended sense is the reversal of the relationship 
between the two as the support and the sustained, he explains their distinctive 
(character). 


amaA afama: |d 
ae TR PAAT d 94g 


SEER IÀ Tareas SR | 

drama Fat WaT go 30 di 
adharadheyabhavena avinabhavayogatah | 

harnsam camrtamadhyastham külarudravibheditam | 29 || 


bhuvanesasiroyuktam anangadvayayojitam | 
diptad diptataram jfieyam satcakrakramayojitam W 30 Il 


“This is because of the invariable concomitance (of one with the 
other,) by virtue of (their) relationship as the support and the sustained. 
The Swan (H), situated in the middle of (two) Nectars (S), conjoined with 
Kalarudra (U), the head of Lord of the Worlds (AU) and the two Anangas 
(H) (i.e SHSÜAUH)," applied successively to the six wheels (as it is made of 
six parts), should be known to be (a seed-syllable Mantra) which is more 
energized than (any other) energized (one). (29-30) 


“(There is an) ‘invariable concomitance (of one with the other)’, 
because of the oneness of Power and the pure Self. As is said there (in the 
Trisirobhairavatantra): 


“ Variants of this seed syllable are also found in the mantras of the Kubjika Tantras. Five seed 
syllables, called pranavas, are regularly prefixed to mantras, and suffixed (in reverse order) to 
energize them. They are a major characterizing feature of Kubjikà mantras. The first three rarely 
change. They are AIM (which is Kubjika’s seed syllable), ŚRĪM (this is Laksmibija), and HRIM 
(this is Mayabija), The following two are drawn from Krama and Trika. The first is PHREM, 
variant KHPHREM, and HSKHPHREM (see Dyczkowski 2009: vol. 1 p. 654). The other one is 
HSAUM, which has the largest number of variants. Some of them are HSÜAUM, HSVÜAUM, 
HSMRAM, HSMVUAIM, HSMVAM, HSAUM and HSRÜAUM. We also find these and other 
variants ending in visarga (H). See Dyczkowski 2009: vol. 1, 637-653. 

7 In the printed edition, verses 29-64ab are all printed together without a break. A long 
commentary on the entire passage follows. For ease of reference, I have broken up the 
commentary into sections corresponding to the Mantras and placed them there. 

** Cf. previous note 30,67. 

^ In the published edition, the commentary of all the verses from here to 64ab is printed together 
after 64ab. As a matter of convenience, I have divided it up so as to follow the text. 
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‘O goddess, because of the invariable concomitance of Power with the 
pure Self, one should know that Siva and Sakti are the one called the Pure Self 
and the vital breath, (respectively). They should be known to be of a single 
nature by virtue of (their) relationship as the support and the sustained.’ 


The greatness of the end of this seed-syllable is proclaimed in the 
venerable Devipaficasatika, with (the words): 


‘The letter of the Heart (H), that of the Buttocks (S), and the one on 
the (goddess’s) Right Knee (AU) (?). She is the goddess and He is Siva, and that 
is the universe, which is their other extension. One should think that that is the 
essence of millions of scriptures. One cannot say (enough) about her power even 
in countless ages." 


On the authority of (our) teacher, (we know) that the venerable Ojaraja 
was of a different view, because the readings are reversed.” 

The Swan is H. Nectar is S. Kalarudra is Ü. The Lord of the Worlds is 
AU and the two Anangas is H. (Thus, the Mantra is) SHSUAUH. There are ‘six 
wheels’ because there are six parts (of the syllable) (avayava)." 


WOT CSTE J TRUST TH 

Ra AAE AMSAT: O3 od 

"pi haste cea ung 

ayi Fae wer as MARRIT | 33 
pranam dandásanastham tu guhyasakticchayà yutam | 


pareyam vacikoddista mahàjfünasvarüpatah | 31 Il 
sphutam bhairavahrjjfianam idar tv ekaksaram param | 
amrtam kevalam khastham yad và sávitrikayutam | 32 |l 
Siinyadvayasamopetam paraya hrdayam param | 


These lines correspond to 3/29-30 of my working edition of the DP. The last three lines are the 
same. However, the first one reads: 


amrtàrnarn [k, kh: amrtünarivari] tu brahmáridari tripindarn brahma sat parar V 


"The letter of Nectar (S), the Egg of Brahma (AU), which is the Triple Body, followed 
by Brahma, who is supreme Being (H)." 


The version cited by Jayaratha reads: 

hrdayürnaim nitambárnam daksajanugatari priye | 

7 Cf. 30/28cd. Did Ojaraja write a commentary on the Devipaiicasataka? See Sanderson 2006: 26 
n.68. 

7? These are: S, H, S, Ü, AU, and H. 
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The Vital Breath (H) situated on the Staff (R) as its seat, conjoined 
with the Secret Power (I) and the Will (H) (HRIH) - this is said to denote 
Para, for its nature is great knowledge. (31) 

This, the one that comes after, consisting of (just) one syllable, is the 
clear knowledge of Bhairava's heart." (It consists of) nectar (S) alone, and 
is situated in the Sky (H) (SH) (SHAM), or else it is united with Savitrika 
(AU) and possesses the two voids (H). (This is) the supreme heart of Para 
(SAUH). (32-33ab) 


The Vital Breath is H. The Staff is R. The Secret Power is I and the will, 
H. Thus (the Mantra is) HRIH. Nectar is S. The Sky is the seed-syllable of 
space, which is H, thus (making) SH. One should add the Point here, because it 
is invariably concomitant (thus making SHAM). ‘Or else’ according to another 
view, (S is united with) Savitrika, which is AU, and with that the Two Voids, H, 
thus (making) SAUH. 


gran sfr oq weed aA: qp 33 1 
ASAMA À q rA: | 

TA Tare g Aga: | 3% di 
" wen: MR GON: AETAT: | 
FETA JATA: | 34 di 
agn: Ter ea faar p AT aT | 


yugmayà2ge prasiddham tu kartavyam tattvavedibhih | 33 |i 
anye ‘py ekáksarà ye tu ekavtravidhanatah | 

gupta guptataras te tu angabhijanavarjitah \\ 34 | 
yastavyah sádhakendrais tu kulasthah siddhidayakah | 
kulakramavidhanena mavijfiánayogatah I 35 Il 
anustheyàh sada devi và purusena và | 


Those who know reality should make use of it in the Sacrifice of the 
Couple (yugmayaga), in which (its application is) well known. So too other 
monosyllabic (mantras)" that are secret, extremely secret, devoid of limbs 
and faces (abhijana), should be worshipped by the most excellent adepts, in 
accord with the procedure (laid down for a) Solitary Hero (i.e. a deity that 
is not in the company of a consort).^ Established in Kula, they bestow 
accomplishments by means of the procedure of the Kula liturgy (of one's 
own Kula) (kulakrama), in association with the subtle knowledge (of its 
inner principles). O goddess, they should be practiced (anustheya) 


7 Another, different Heart, ‘which is called Bhairava', is extracted in 30/94cd-95. Also, see note 
to 16/158cd-l63ab and commentary, that states that Bhairava's Heart is Matrsadbhava 
(HSHPHREM). 

7 See above, 30/28cd. 

75 In other words, the varieties of Parà's seed syllable can be recited by an individual initiate alone 
— the Solitary Hero — or by the couple engaged in Kaula ritual intercourse. 
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constantly (assiduously) by (every member of the Kula,) be it a woman or a 
man.’ (28cd-36ab) 


‘The sacrifice of the Couple’ is a couple (of deities, male and female,) 
in union (yamala). 


wat cere ASRA YDG 38 di 
a FY US Wi rpm: | 


saküro dirghasatkena yukto ‘ngany ánanàni tu || 36 Il 
syāt sa eva param hrasvapaficasvarakhasamyutah | 


The limbs (of Parà) are the letter S conjoined with the six long 
vowels, whereas the faces are also S, but conjoined with the five short 
vowels and the Void (M).”° (36cd-37ab) 


Even though this (seed syllable) was extracted previously with (the 
words) ‘the Living Being (S), along with the fourteenth (vowel) (AU)’,” it is 
repeated again (here,) because (what was stated previously was) in accord with 
the venerable Trisirobhairava as the basic text (whereas here he is following the 
Malinivijayottara). Thus, there is no defect (in doing so again), (or if) other 
(things are) said about it, such as ‘the Living Being (S) is present within the 
Vital Breath (H).’” 

"The faces’ are faces. ‘Also S’ means the letter S. The ‘Void’ is the 
Point (M). That is said (in the Mdlinivijayottara): 


‘The bodies of the three Vidyàs consist of the Living Being (S) along 
with the six long vowels, together with (their) separate (respective) classes (of 


7 These lines (30/36cd-37ab) are an explanatory paraphrase of MV 3/60cd-61ab, which is quoted 
by Jayaratha, See below, 30/43cd-45ab and above, 30/10cd-1 lb and note. The limbs and faces of 
Para are formed as follows. 


OM SAM HRDAYAYA NAMAH 
OM SIM SIRASE SVÀHA 

OM SUM SIKHAYAI VAUSAT 

OM SAIM KAVACAYA HUM 

OM SAUM NETREBHYAH* VASAT 
OM SAH ASTRAYA PHAT 

* Alternatively, NETRATRAYAYA 


OM SAM URDHVAVAKTRAYA NAMAH 
OM SIM PURVAVAKTRAYA NAMAH 
OM SUM DAKSINAVAKTRAYA NAMAH 
OM SEM UTTARAVAKTRAYA NAMAH 
OM SOM PASCIMAVAKTRAYA NAMAH 
T Above, 30/27b. 


the Heart (red SE) 

the Head (yellow NE) 

the Topknot (golden SW) 

the Armour (greyish NW) 

the Eyes (shining white the centre) 
the Weapon (brown in the E, S, W, N) 


the Upper Face (transparent NE) 
the Eastern Face (pale yellow) 
the Sothern Face (dark blue) 

the Northern Face (red) 

the Western Face (white) 


7 Jayaratha notes here that the mantra of Para was explained above in verse 27. However, 
Jayaratha points out that Abhinavagupta paraphrases the Trisirobhairavatantra there, as he 
himself indicates. Here the source is the MV, and so he is not repeating himself. 


? Above, 30/28c. 
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invocations) (jati); the faces (are formed from the same Living Being (S)) with 
the five short vowels." 


The Limbs of the Vidya (Vidyanga) 


1) The Heart 


sign: vafntar framed wg 30 d 


onkaraih paficabhir mantro vidyangahrdayam bhavet | 37 Il 


The mantra which is the Heart, amongst the limbs of the Vidyà is 
made of five OMs." (37cd) 


2) The Head of Brahma 
Tay SA eN ue 
Tae TAROT Be d 


pranavas càmrte tejomalini svāhayā saha | 
eküdasaksarari brahmasiras tan málinimate || 38 Wl 


The Brahmasiras (the Head of Brahma), according to the 
Malinimata, consists of eleven syllables, that is, pranava (OM) and AMRTE 
TEJOMALINI,” along with SVAHA. (38) 


3) The Topknot 
Sedet d me a maga frar 
vedavedani him phat ca pranavàdiyutà śikhā | 


The Topknot (sikha) is VEDAVEDINI HUM PHAT, preceded by 
the syllable OM." (39ab) 


“ MV 3/60cd-61ab. 

^! This line is a literal quotation of MV 3/61cd. 

© Read mai as found in MV, for —málini. This verse is drawn from MV 3/62 that reads: 

om amrte tejomálini svāhāpadāni (davi) bhüsitam | 

eküdasksarar proktam etad brahmasirah priye \lg 

** 30/37cd-40ab (except 38ab) is a lightly modified quote of MV 3/61cd-64; TA 30/37cd = MV 
3/61cd, TA 30/38 is a paraphrase of MV 3/62cd-63ab; TA 30/39ab = MV 3/63ab vedavedini hüri 
phat ca pranavadisamanvita |g: yutà śikheti] | 3/63ab (read with MS G: yutà sikha); TA 30/39cd- 
40ab (reads svahery onkürapürvakam for svahdntath pranavadikam) = MV 3/64. The whole 
passage says: 


"The mantra Vidyafigahrdaya (the Heart of the Limbs of the Vidya, is made) with five 
OMs. O beloved, the Brahmaéiras (the Head of Brahma), consisting of the eleven syllables 
(mantra), is said to be OM AMRTE TEJOMALINI, adorned with the syllables SVAHA. The 
Sikha (the Topknot, amongst) the group of (the limbs of the) Vidya should be known to be 
Rudrani, consisting of eight syllables. It is VEDAVEDINI HUM PHAT, and has the syllable OM 
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4) The Armour 


SUD aera Tareas 1 39 1 
waren af yeaa BAT | 


vajrine vajradharàya svahetyonkarapiirvakam | 39 |l 
ekadasaksaram varma purustutam iti smrtam | 


.  VAJRINE VAJRADHARAYA SVAHA, preceded by the syllable 
OM, is the Armour (varman) called Purustuta (Praised by Many), 
consisting of eleven syllables." (39cd-40ab) 


Here (with regard to this), according to the followers of the venerable 
Trisirobhairava, the seed syllable of the Armour is in the Topknot.^ Those who 
live by the venerable Devydyamala (say it is) Catuskala ‘possessing four 
energies. ^ Our teachers accept the latter view. Rejecting the view of the 
venerable Trisirobhairava, because the nomenclature (abhidhdna) here is in 
accord with procedure (taught in) the venerable Devydydmala, the matter 
(artha) concerning the Mantra of the Eye, which is not mentioned in the 
Malinivijayottara, is meant to be explained (in accord with the Devyayámala)." 
And the same according to the Trisirobhairava (is as follows): 


‘1) Having fashioned" Gayatri (O) five times, along with Sukrà 
(Female Sperm) (M), and (having uttered ‘hail) to the Heart (hrdaydya)’ — this 


at the beginning. VAJRINE VAJRADHARAYA SVAHA, preceded by the syllable OM, is the 
Armour (varman) called Purustuta (Praised by Many), consisting of eleven syllables.’ MV 
3/61cd-64 

* 39cd-40ab = MV 3/64. *Purustuta means greatly valued, praised by many, etc. 

*5 Jayaratha is referring here, somewhat obscurely, to vi he goes on to quote from the 
Devyayamala, The last quarter of the passage in which the extraction of the Topknot is described 
states sikhürh vajrina uddharet — ‘extract the Topknot of the one who bears the thunderbolt’, It 
seems Jayaratha is referring to vajrine — 'O bearer of the thunderbolt’, which in both the MV and 
TBh appears at the beginning of the mantra of the Armour, i.e. VAJRINE VAJRADHARAYA 
SVAHA. Thus, Jayaratha says that some are of the opinion that the seed-syllable (i.e. vajrine) is 
in the Topknot. Others, with whom Jayaratha and his teachers agree, say that the reference to 
vajrini there refers to the syllable HUM, to which he refers as catuskala (see following note). 

* Bindu is said to have four energies (catuskala) in several places. See, for example, the 
Tantrasadbhava, quoted in TAy ad 3/66cd-67ab (67); TA 8/385cd (385b) (= SvT 10/1222ab) 
and Nisisarncara in TAy ad 15/86cd-88. The seed-syllable of Maya (HUM) is also said to have 
four energies (catuskala) (TÀv ad 16/221-222 (221cd-223ab) and TA 30/90c). The two 
interpretations are equated in TAv ad 30/107, where Jayaratha says that ‘Bindu has four energies, 
and so is HUM (bindus catuskalatayà hiirin)’ . 

*’ The Trisirobhairava does indeed describe a different version of the Eye, namely, CSHAUM. 
Abhinava presents what he calls a Mantra common to all Saiva schools, This is the mantra of 
Mrtyufijaya (Amrtesvara), namely, OM JUM SAH. It is described in the Netratantra. Its alias — 
Amrtesvaratantra — clearly indicates the identity of this mantra form of Siva with that of the Third 
Eye. As this limb (ariga) is not described in the MV, according to Jayaratha, Abhinava is 
following the Devyayamala here. 

** These correspondences are drawn from the Malini alphabet taught in the Trisirobhairava, as 
reported by Jayaratha above ad 15/121-125ab. The sequence of letters in the MV version and that 
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omniscient Mantra, the supreme Heart (is complete).? (OM OM OM OM OM 
HRDAYAYA NAMAH) 

2) Taking Vagisi (A) alone, write (the letter of the goddess's) Buttock 
(M). Having placed it in Contentment (nivrtti) (r), Tara (the Saviouress) (T) 
comes next. Conjoining her twice with Jñānaśakti (the Power of Knowledge) 
(E), extract the Trident (J) without the Staff, along with Gayatri (O), Mahakali 
(M) conjoined with the Milk (A), and Pütanà (L), with the power of Maya (I), 
Nadini (the Resounding One) (N) conjoined with the Tongue (I), and Parama 
(the Supreme One) (S) is conjoined with the throat (V), and having endowed her 
with Milk (A), Ambika (the Little Mother) (H) is conjoined with Milk (A) — 
(thus) the Head of Trisiranitha (the Three Headed Lord) endowed with 
fulfilment has been taught. (AMrTE TEJOMALINI SVAHA - Head) 

3) Jüanasakti (the Power of Knowledge) (E) is on the Throat (V). 
Deposit Dahani (the Burning One) (D) alone (VEDA), and apply it twice, 
having written Nàdini (the Resounding One) (N) after that (VEDAVEDANA). 
Then, after that, it is conjoined with Maya (I). (Then comes) Mohini (the 
Enchantress) (Ū) united with Ambika (the Little Mother) (H) and the goddess 
Sukra (Female Sperm) (M) (HUM). After that comes Phetkàri (PH)." The Skull 
(T) is at the end of it, devoid of the half vowel (PHAT). O governess of the 
gods, the Topknot, which is called Beginningless Consciousness (anádibodha) 
has (thus) been taught. (VEDAVEDANI HUM PHAT - Topknot.) 

4) One should place Sikhini (the Peahen) (V) alone, and Jayanti (the 
Victorious) (J) conjoined with the Staff (R), should be applied conjoined with 
the Tongue (I), and Janardani (She who Agitates People) (= Nārāyanņī) (N) 
conjoined with Knowledge (= Jñānaśakti = E). One should extract Sikhini (the 
Peahen) (V) alone. The Trident (J) conjoined with the Staff (R), Priyadarsani 
(DH), and then the Staff (R) along with Milk (A), Vayuvega (the Force of 
Wind) (Y), Parama (the Supreme) (= Parmātmā) (S), Sikhini (the Peahen) (V) 
conjoined with Milk (A), Ambika (the Little Mother) (H) conjoined with Milk 
(À) - (the wise) know that this is the impenetrable Armour. (VAJRINE 
VAJRADHARAYA SVAHA - Armour.) 

5) Camunda (C), the power Parama (the Supreme) (S), and then one 
should extract Ambika (the Little Mother) (H). They are all accompanied by 
Savitri (AU) and adorned with the Point (M). O lady of good vows, I have told 
you the Three Eyes of the god. (CSHAUM - Three Eyes.) 

6) (There is) Kusuma (= Kusumayudha) (the Flower) (S) and Pütana 
(the Demoness) (L) along with Guhyagakti (the Secret Power) (1); (united) with 
Sukrà (Female Sperm) (M), they (all) possess a head. One should add the Heart 


of the Trisirobhairava are not exactly the same. See Appendix B to Chapter Fifteen, Volume 
Eight, for tables of the Malini alphabet in the MV and TBh. 
© The Six Limbs of the Vidya 


OM OM OM OM OM HRDAYAYA NAMAH - the Heart 
AMITE TEJOMALINI SVAHA - Head 

VEDAVEDANI HUM PHAT - Topknot 

VAJRINE VAJRADHARAYA SVAHA — Armour. 
CSHAUM - the Third Eye. 

SLIM PASU HÜM PHAT - the Weapon. 

? Read phetkari for phenkari. 
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(P) alone. Having conjoined the Genitals (S) with Mohini (the Enchantress) (U), 
Ambika (the Little Mother) (H) is conjoined with the Point (M) and mounted on 
Prajñāśakti (the Power of Wisdom) (U). One should quickly add Phetkàri" (PH) 
conjoined with Kāpalinī (the Skullbearer) (T). (Such) is the Weapon that 
shines like the sun called Mahapasupata, that destroys all lack of success 
(asiddhi); (SLIM PASU HUM PHAT - the Weapon.) 


The venerable Devyayamala also (teaches a variant of the same 
limbs). 


*(1) That which is considered to be the first (of all syllables) (OM) 
repeated five times is his Heart’ (OM OM OM OM OM). 

(2) The letter of Speech (A), the Buttock (M) and (the letter) which is 
the first of the Garland of the Head (r) and, having fashioned twice all around 
the Thigh (T) located on the Right Knee (E), after that extract the syllable of the 
Trident (J), energized by the letter O, the Buttocks (M) conjoined with Milk (A), 
and the third (letter) of the Garland of the Head (L)" (followed by) NI and 
SVAHA. (This) is said to be the Head adorned in the beginning with (the 
syllable) OM. (OM AMITE TEJO MALINI SVAHA - head) 

(3) The syllable OM and the letter of the Throat (V), added to the Right 
Knee (E), having doubled it and then after that, the Right Foot (D), and then 
having extracted the Right Foot (D) for the middle (of VEDANI), and having 
added the remaining last two, namely, the Topknot (N) united with the letter of 
the Tongue (1), having added the other last two, extract the Topknot" of the one 
who bears the thunderbolt. (OM VEDAVEDANI (HUM PHAT)) 

(4) Extract the letter of the Throat (V) and the Trident (the whole 
Trident is J + R) followed by the two eyes (DH). The Staff of the Trident (R) is 
in the letter of the Milk (A) — the one that ends with SVAHA is the Armour 
which is in front. (VAJRADHARA(YA) SVAHA - Armour). 

(5) the Eye) The syllable OM, the letter of the Trident (J), adorned with 
the Right Earring (U), (to which) one should add the Self (S),^ along with the 
Buttocks (M), possessing emission (H). That is the Eye of the goddess. That is 
the supreme instrument of Mrtyufijaya. (OM JUM SAH). 

(6) the Weapon) SLIM PASU beginning with syllable OM, after which 
comes the vital breath (H), which should be conjoined in all respects into the 
ornament of the left ear (Ü), and add the letter within the vital seed" (M) — (this 
is) the Weapon which is supremely terrible (OM SLIM PASU HUM” - the 
Weapon.). 


?! Read phetkàri for pheñkärī. 

? The Mallini code is used above ad 29/69-70ab to extract the Vidya of Kalasarhkarsini. So we can 
assume the same code is being used here. 

?^ Here the third letter of the Garland of the Head — | — stands for the semi-vowel L, which is its 
counterpart amongst the consonants. 

Read sikhari for sikha. 

95 VAJRINE is missing, and so is YA at the end of vajradharáya. 

% Paramatma is S in TBh and H in MV. Here Devyayamala’s syllabic nomenclature is the same as 
that of the Málini code of the TBh. 

” Read Sukrante for sikhantad. 

% There is no PHAT at the end of this version. 
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5) The Eye 


amt RRE: ameaga wa F vog 
TATA TAS WIN |d 


taro dvijihvah khaSarasvarayug jiva eva ca I 40 ll 
netram etat prakasatma sarvasadharanam smrtam | 


"The Saviour (OM), Two Tongues (J), Space (M), conjoined with 
the vowel Arrow (U), and the Living Being (S), (along with emission H,) are 
the Eye (netra), which is light, and said to be (a Mantra) common to all 
(Saiva schools). (40cd-41ab) 


‘The Saviour’ is the syllable OM. The Two Tongues i is J. Space is 
Point (M). The vowel Arrow is U. The Living Being is S, along with em 
(H). (OM JUM SAH) 


6) The Weapon (Pasupatastra) 


WR: Wor WF He cu quei want q v? 


tàrah $lirn pasu hür phat ca tad astram rasavarnakam V 41 Il 


6) The Saviour (OM) SLIM PASU HUM™ PHAT - this is the 
Weapon (astra), consisting of six syllables." (41cd) 


(The Weapon consists of) ‘six syllables’. The letter T is not counted 
here (amongst them), because it has no vowel. 


? 30/40cd-41ab has no equivalent in the MV, as all the other limbs appear there in serial order 
(3/37cd-40). It is possible that these two lines have somehow been lost i in the manuscripts of the 
MV. But this is probably not so. It is not uncommon to find versions consisting of five limbs 
rather than six. Moreover, as here, the limb that is usually omitted is the Eye. Indeed, Jayaratha 
observes that the Netramantra (also called Mrtyufijayamantra) - OM JUM SAH - is not 
mentioned in the MV (cfr. SVT I, p.51). The reason implicitly given here for this is that it is 
common to all Saiva schools and so needs no special mention. See above, 22/20-21. 

!? Read with MV 3/65b, hüri for hurt, 

'?! 30/4 1cd is an abridged version of MV 3/65, which says: 

Slipadam [g: slasabdam iti] (> slimpadarn) pasusabdarn ca hürn phadantarh bhavadikam | 

etat paSupatam proktam ardhasaptaksaram param \\ 


‘The syllable SLIM, the word PASU and HUM PHAT at the end and BHAVA at the 
beginning — this is said to be the Pasupata (Weapon). Supreme, it consists of seven and a half 
syllables." 


The form of the mantra of the Weapon taught in the MV is BHAVA SLIM, PASU 
HUM PHAT, which consists, as the MV says, of seven and a half syllables (PHAT is one and a 
half). See below 30/41cd, where it is given in full. Abhinava has, for some reason, substituted 
BHAVA with OM and reckoned PHAT to be just one syllable, This mantra recurs elsewhere, see, 
for example, the Rauravágama Kriyapada, 1/10. 
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The Guardians of the Quarters and their Weapons 


wena: wag: fsa: d 
amener weifawpremmdtg we 
aA quadrare: grarvai epp 


larataksavayair dirghaih samayuktaih sabindukaih | 
indradayas tadastrani hrasvair visnuprajàpati \\ 42 || 
smrtau turyadvitiyabhyam hrasvabhyam padmacakrake | 


(The mantras of the Guards of the Quarters), beginning with Indra 
(are formed, respectively) with (the consonants) L R T KS V Y along with S 
M (conjoined) with (the six) long (vowels A I Ü AI AU AH), (as well as Ü 
and À for the last two, and all of which have a final) Point (M). 

Their weapons are (formed with the corresponding) short (vowels). 
(The mantras of) Visnu and Prajapati are said to be (formed) with the 
fourth and second (vowels, i.e. I and A) (and their two weapons), the lotus 
and discus, by the two (corresponding) short (vowels, i.e. I and A).'” (42- 
43ab) 


(The six) long (vowels) are the group of six long (vowels) mentioned 
earlier. The letters S and M of Kubera and Isana (who are the guardians of the 


 30/42-43ab is paraphrase of MV 3/66-67 (3/67 is quoted below ad 30/60-64ab): 


"The skilful (adept) should fashion (the mantras of) Indra and the other (guardians of the 
quarters) with (the phonemes) L R T KS V Y, along with S and M (conjoined) with (the six) long 
(vowels ATU AI AU AH) and (a final) Point (M), and their weapons short (vowels). Visnu 
and Prajapati should be conceived in the same way, with the Nose (1) and the Milk (A). The first 
and third vowel (A, I) denote (their weapons.) the lotus and the discus." 

The guardians of the quarters are a standard set common to all schools. They have 
already been mentioned above (6/68cd-72ab and note; 15/222cd-225ab). They are Indra (E), Agni 
(SE), Yama (S), Nirrti (SW), Varuna (W), Vayu (NW), Kubera (N), Isána (NE), Brahma (Zenith), 
Visnu (Nadir). Their weapons (ayudha) are respectively, a thunder bolt, (vajra), lance ( 
(danda), sword (khadga), noose (pasa), banner (dhvaja), club (gadā), trident (trisila), lotus 
(padma), and discus (cakra). The mantras of the weapons are formed in the same way, 
substituting for the long phonemes the corresponding short phonemes A, I, U, E, O, AM, U, A, A, 
and I. Thus, their mantras are as follows: 


OM LAM INDRAYA NAMAH OM LAM VAJRAYA NAMAH (E) 

OM RIM AGNAYE NAMAH OM RIM SAKTAYE NAMAH (SE) 

OM TUM YAMAYA NAMAH OM TUM DANDAYA NAMAH (S) 

OM KSAIM NIRRTAYE NAMAH OM KSEM KHADGAYA NAMAH (SW) 
OM VAUM VARUNAYA NAMAH OM VOM PASAYA NAMAH (W) 

OM YAH VAYAVE NAMAH OM YAM DHVAJAYA NAMAH (NW) 
OM SUM KUBERAYA NAMAH OM SUM GADAYAI NAMAH (N) 

OM MAM ISANAYA NAMAH OM MAM TRISULAYA NAMAH (NE) 
OM AM PRAJAPATAYE NAMAH OM AM PADMAYA NAMAH (zenith) 
OM IM VISNAVE NAMAH OM IM CAKRAYA NAMAH (nadir) 


Concerning the nature and characteristics of the Guardians of the Quarters, see 
Mallmann 1963: 118-137, and for the weapons, ibid. pp. 244—255. 
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north and northeastern quarter, respectively,) are conjoined with the sixth and 
second long (vowel, thus making SUM and MAM, respectively). This is stated 
by saying that they are ‘conjoined along with S M’. ‘The short (vowels)’ 
correspond to the long ones. As is said (in the Trisirobhairavatantra): 


‘O great goddess, one should know that Pütana (the Demoness) (L), the 
Staff of the Trident (R), the Skull (T) and the Navel (KS), Sikhini (the Peahen) 
(V), Vayuvega (the Force of the Wind) (Y), Parama (the Supreme One) (S) and 
the Buttocks (M) conjoined with the long (vowels) and the Point (M), are the 
Mantras of the Guardians of the Quarters. Their weapons do not have long 
(vowels)." 


The fourth and second are the letters I and A." ‘The two 
(corresponding) short (vowels)' are the letters I and A. 


_‘Visnu and Prajapati should be conceived in the same way, with the 
Nose (I) and the Milk (A). The first and third vowel (A, I) denote (their 
weapons) the discus and the lotus.’ 


The Six Classes of Invocations (jati) 


AA: Gre TM AS E AVS HE THAT: d v3 I 
aR FAN: veg hee Wuffemm | 

Smp CHE TTD ayes MPA vy d 
STRA a warn RTTA: | 


namah sváhà tathà vausat hum vasat phat ca jatayah W 43 Wl 
angesu kramasah satsu karmasv atha tadatmikah | 

jape home tathāpyāye samuccate ‘tha Ssantike || 44 || 
abhicare ca mantrünàri namaskàrüdijatayah | 


1) NAMAH, 2) SVAHA, 3) VAUSAT, 4) HUM, 5) VASAT, and 
6) PHAT are the (six) classes (játi) (of invocations). Of that nature, they are 


103 AM and TM are the syllables of the last two guardians of the quarters, that is, Prajápati (i.e. 
Brahma) (zenith) and Vignu (nadir), respectively. 

' MV 3/67. svarav adyatrttyau tu vacakau padmacakrayoh W 67cd. Read as in the KSTS edition, 
this line literally say: he first and third vowel (A, I) denote (their weapons), the lotus and the 
discus.’ The reading is the same according to Jayaratha. This line literally says: ‘The first and 
third vowel (A, I) denote (their weapons), the lotus and the discus.’ Visnu is represented by IM 
and Brahma by AM. If we accept this reading as it stands, that would mean that their respective 
weapons would be denoted by AM and IM, respectively. However, the weapons of all the other 
guardians are represented by their corresponding short vowels. Thus, for example, Indra is LAM 
and his weapon is LAM. There seems to be no reason for this anomaly. Accordingly, we may 
reverse the order of the words in the text, which we can easily do without compromising the 
metre, to read cakrapadmayoh instead of padmacakrayoh. Or else assume that the stated order 
does not correspond and assign AM to the weapon of Prajapati, who is AM, and IM to that of 
Visnu, who is IM. 
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in the six (limbs),"5 (respectively,) in due order, and the (six types of) rites 
(karman). The classes NAMAH etc. of Mantras (are used for) 1) the 
repetition of Mantra (japa - NAMAH), 2) the offering of oblation (koma — 
SVAHA), 3) nourishment (apyaya - VAUSAT),"5 4) expulsion (samuccáfa — 
HUM), 5) pacification (Santika - VASAT) and 6) black magic (abhicara — 
PHAT)."" (43cd-45ab) 


‘In the six’ should be added to one, then the other (that is, the six limbs 
and six types of ritual actions, for) what is meant is that the ritual actions 
(karman) are also of six kinds. They are *of that nature', that is, in a sequence 
of the form of the liturgy (kramarüpa). He displays that same nature in the 
course of the repetition of Mantra (japa) etc. 


Matrsadbhava 


afgaani fitter: ae IET v4 
reU p argo aera: moro d 
arene areata afsrat STD WW ov Il 


aksisanmunivargebhyo dvitiyah saha bindund M 45 ll 
yonyarnena ca matRnam sadbhàvah kalakarsini | 
Gdyojjhito vàpy antena varjito vatha sammatah ll 46 Il 


Kalakarsini, the Essence of the Mothers (matrsadbhàva), consists of 
the second letters of the second (KH), sixth (PH) and seventh class (of 
consonants) (R), along with the letter of the Womb (E) and the Point (M). 
Or else it is also agreed (that it can also) be without the first (letter - KH 
i.e., PHREM) or the final one (R i.e., KHPHREM)."" (45cd-46) 


105 See above, 30/10cd-1 lab and note. The sequential order of the types of invocatory syllables — 
jaati — used at the end of the limbs of Mantras and elsewhere — is fixed. Abhinava perceiving their 
importance as regularly recurrent features of Mantras, takes care to present the sequential order in 
30/43cd-45ab. One would expect VASAT to preceded VAUSAT, if nothing else simply because 
the of the alphabetical order. But we can be sure that this is not ibal error for Abhinava goes 
on to say that VAUSAT the third jaati, is used for ‘norishment’ (apyaayana), that is, completion. 
This is indeed the syllable that is universally uttered for the full oblation (puur.naahuuti) at the 
end of a series of fire offerings (aahuuti). 

1% See previous note.. 

10? Concerning these six ‘types’ in detail, see Dyczkowski 2009: vol. 5, note 15. 

1 The second, sixth and seventh class of letters of the Sanskrit alphabet are, respectively, the 
gutturals, the palatals, and the four semivowels. The second letters of these three classes are KH, 
PH and R, respectively. The mantra is, therefore, KHPHREM. 

!? This basic form of this mantra, called Pindanatha or Paficapindandtha, is KHPHREM (see 
above, 4/191cd). Without adding OM, or the like, the limbs and faces are as follows: 


KHPHRAM HRDAYAYA NAMAH 
KHPHRIM SIRASE SVAHA 
KHPHRUM SIKHAYAI VAUSAT 
KHPHRAIM KAVACAYA HUM 
KHPHRAUM NETRAYAYA VASAT 
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"The second’ is the class of gutturals. “The sixth’ is the sixth class (of 
consonants), the labials. ‘The seventh’ is the seventh class (of consonants), the 
semi-vowels. ‘The second’ (letters of these classes) are KH, PH, R 
(respectively). ‘The letter of the Womb’ is E. In this way (we arrive at) 
Paficapindanatha (KHPHREM ). As is said: 


"The second Row of Teeth (KH) and the Left Foot (PH), conjoined 
below with the Staff (R), united to the Right Knee (E) and covered with the 
Tilaka (M), it gives all accomplishments." 


(Or else it is *without) the first" (letter, that is) KH, and so is PHREM; 
*or the final one'. It is not only (without) the first letter KH, it is also (without) 
the last one, that is, the letter R. This is the meaning. Thus (the resulting syllable 
is) PHEM. 


Variants of Matrsadbhava 


Ha: WOT: FIO: | 
adag ammfrdfrir ufér farsa owe i 
VASTU aap: | 

are ferar. wa med aad GOT wood 
aera: Ta ay arg eT F | 
Weed sme u OTTA g ove 
waren fcm AT: | 

Tere np wea SHE quo a 
maa: rund T: wat: ed feq | 
SRSA ATT: MARATA: dou 1 


jtvah pránaputàntahsthah kalànalasamadyutih | 

atidiptas tu vamamghrir bhiisito!' mürdhni bindunà M 47 Wl 
daksajanugatas cayam sarvamátrganàrcitah | 

anena pranitah sarve!'' dadate varichitarn phalam I| 48 || 


KHPHRAH ASTRAYA PHAT 


KHPHRAM URDHVAVAKTRAYA NAMAH 
KHPHRIM PURVAVAKTRAYA NAMAH 
KHPHRUM DAKSINAVAKTRAYA NAMAH 
KHPHREM UTTARAVAKTRAYA NAMAH 
KHPHROM PASCIMAVAKTRAYA NAMAH 


There are other forms of this mantra that have the same “pervasion’ (vyàpti) or energy. 
These variant forms are the subject of the following verses, 47 to 55ab. 
!? Read vamarighrir bhüsito for vamarnghirrabhiisito. 
!!! MV 8/40c reads sarvah for sarve. 
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sadbhavah paramo hy esa matRnam bhairavasya ca | 
tasmad enam japen mantri ya icchet siddhim uttamam || 49 || 
rudraSaktisamaveso nityam atra pratisthitah | 

yasmad esa para $aktir bhedenanyena kirtita || 50 Il 
yavatyah siddhayas tantre tah sarvah kurute tv iyam | 
angavaktrani càpy asyah pragvat svaraniyogatah | 51 Il 


‘The Living Being (S) within the capsule of (the two) Vital Breaths 
(H), shining like the Fire of Time (R), the Left Foot (of the goddess) (PH), 
intensely energized, its head adorned with the Point (M) and linked with 
the Right Knee (E)' (HSHPHREM). Venerated by all the hosts of Mothers 
(màtr),"^ this (Mantra) gives life to them all," and they bestow the fruit 
(one) desires. This is the supreme essence of the Mothers (Matrsadbhava) 
and of Bhairava."* Therefore, it is this that he who recites Mantra, who 
aspires to the most excellent accomplishment (of liberation), should 
repeatedly recite. The penetration of Rudra's power (rudrasaktisamavesa) 
is always established here (in it), for it is said to be the Supreme Power 
(Para), in another form." As many as are the accomplishments (siddhi) 


!? 30/47-5 lab is a direct quote of MV 8/39-43ab, 51cd is a variant of MV 8/43cd. See following 
notes for variant readings. 

!5 Thus, the Mantra is HSHPHREM as extracted in MV 8/39-40ab, It is significant, no doubt, that 
Abhinava chooses to present Paficapin ie. KHPHREM, which is the most basic and 
extensively used monosyllabic Vidyà of ini as the main form of Mátrsadbhüva. He 
presents the Mátrsadbháva extracted in the MV as a 
IM For 30/48b sarvamütrganàrcitah ‘venerated by all the host of Mothers’, MV 8/40b reads 
sarvamütrganánvitah ‘accompanied by all the hosts of Mothers’. 

!5 It is standard practice for a Tantric system to preface its mantras with the root seed-syllable of 
the main deity. The Mantras are thereby vitalized, ‘given life’, and so, alive, function effectively. 
This would be the meaning if we retain the reading in the printed edition, which is the masculine 
‘sarve’. However, the MV reads the feminine sarvah, which refers to the Mothers. This makes 
sense for a mantra called ‘the Essence of the Mothers’ — matrsadbhéiva. It is possible that 
Abhinava changed the gender to leave the understanding of ‘all’ as referring to all Mantras, and 
by a play on words, perceiving subjects (mátr) plays on the double meaning of the word mátr as 
‘mother’ and ‘subject’. Concerning this play on words, see above, note to 3/68cd-70 (69-71ab). 
The Essence of the Mothers is taught in the MV (8/39-42ab), and so it is a Trika mantra, but it 
happens to be similar to Krama Mantras. See above, note 3,228. 

16 MV 8/41b reads paripathyate — ‘is taught (in the scriptures)’ for bhairavasya ca ‘and of 
Bhairava’. This variant suggests that Abhinava did actually read sarváf all (the Mothers), as noted 
in the previous note. Otherw if he read ‘all’ in general, there would have been no need to 
specify Bhairava also. 

The extraction of this mantra is a direct citation of the MV 8/39-40ab; clearly 

HSHPHREM is the form of Matrsadbhava taught in the MV. Abhinava tacitly takes this to be the 
mono-syllabic Vidya of Kalasarhkarsini, although she is entirely absent in the MV. This is the 
form associated with Para. See above, note 3,228 ad 3/68cd-70 (69-7 lab). We can well suppose 
that this was a wonderful coincidence for Abhinava as a practitioner. It allowed him to worship 
the highest Goddess of both the most elevated schools together. 
17 MV 8/42d reads MV —bhedanena ‘in this form’ for bhedendnyena ‘in another form’. The 
reference here is to the sonic form of Para, that is, SAUH. See above, TAy on 29/21: ‘Here with 
the word ‘Para’ itself, the author has referred (vyakrta) to Matrsadbhava, which is the highest 
form of Para Herself.’ The change from ‘this’ to ‘another’ is Abhinava's way of saying that this is 
another, Trika form of Matrsadbhava, along with the Krama form, i.e., KHPHREM. 
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(promised) in the Tantra, this (Vidya) generates them all.” Her (six) limbs 
and (five) faces are formed by applying the vowels in the same way as 
(explained) previously."? (47-51) 


The Living Being is S. It is encapsulated within the capsule of the two 
Vital Breaths, that is, two letter H’s (HSH). The Fire of Time is R. The Left 
Foot (of the goddess) is PH. It is intensely energized by the letter R, which is 
below. The Right Knee is E. (Her limbs and the faces are formed by applying) 
‘the vowels’, divided into short (and long). 


Yoginicakre$vara Mantra 


wet satay a cage | 
amà mez feet: afte: qp 42 1 
Been eT: | 
Tega ufafg: NT gua 


dando jivas trisülar ca daksamgulyaparastanau | 
nàbhikanthau marudrudrau visargah satrisülakah | 52 ll 
sarvayoginicakrünàm adhipo ‘yam udahrtah | 

asyapy uccáranád eva samvittih syat parodità \\ 53 M 


"For 51b tah sarvah kurute tv iyam ‘As many as are the accomplishments (siddhi) (promised) in 


the Tantra), this (Vidya) generates them all.” MV 8/43b reads: sarvah syur anayā krtüh ‘all of 
them are generated by this (Vidya).’ Note that here the word ‘tantra’ appears to be used in the 
manner it is in modern western parlance, We may circumvent that dubious usage by taking tantre 
‘in the Tantra’ to mean ‘in this Tantra’, or translate as ‘in the Tantras’, taking the singular to be a 
collective noun. 

' See above, 30/10- lab and 15-16ab. For 51cd angavaktrani cdpyasyah pragvatsvaraniyogatah 
‘Her limbs and faces are formed by applying the vowels in the same way as (explained) 
previously’, that is, as explained with respect to other Mantras (see above, note 30,26). MV 
8/43cd reads añgāni kalpayed asyah pürvavat svarabhedatah ‘Her limbs should be formed as 
before in conjunction with the vowels.” 

12 The six limbs of Matrsadbhiva: 


OM HAM HRDAYAYA NAMAH 
OM SIM SIRASE SVAHA 

OM HUM SIKHAYAI VAUSAT 

OM RAIM KAVACAYA HUM 

OM PHAUM NETRAYAYA VASAT 
OM RAH ASTRAYA PHAT 


The five faces of Matrsadbhava: 


OM HOM URDHVAVAKTRAYA NAMAH 
OM SEM PURVAVAKTRAYA NAMAH 

OM HUM DAKSINAVAKTRAYA NAMAH 
OM RIM UTTARAVAKTRAYA NAMAH 

OM PHRAM PASCIMAVAKTRAYA NAMAH 
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The Staff (of the Trident) (R), the Living Being (S), the Trident (J), 
the Right Finger (BH), the other (i.e. Left) Breast (L), the Navel (KS) and 
Throat (V), Wind (Y) and Rudra (U), and emission (H) is along with the 
Trident (AU). (This mantra) is said to be the Lord of all the assemblies 
(cakra) of Yoginis. Just by uttering this, (one attains the state of) 
consciousness that arises from Parà."! (52-53) 


The Staff (of the Trident) is R. The Living Being is S. The Trident is J. 
The Right Finger is BH. The other Breast is, in relation to the right one, the left 
one, which is L. The Navel is KS. The Throat is V. Wind is Y. Rudra is U. 
Emission is H. The Trident is AU. 


Nine-syllabled Kalakarsini Vidya 


mA qp rmx gree | 
SIR TERT WR: TATA qp «xod 
ater Wenn Tem d 


mahácandeti tu yogesva r ity astavarnakam | 
navarneyam guptatarà sadbhavah külakarsini | 54 ll 
*ridamare mahāyāge parát paratarodità | 


MAHACANDAYOGESY followed by R, as the eighth syllable."? 
according to the venerable Damara Mahayaga,'™ this is the nine-syllabled 


121 30/52-53 is a paraphrase of MV 11/12cd-15ab. TA 30/53 = MV 11/12cd-13ab. Read parodita, 
as is found in the MV, for purodita. MV reads: 


jivam dandasamakrantam sülasyopari sarsthitam \\ 
dakşāħguli tato.adhastattato vamapayodharam | 

fhau tato.adhastadvamaskandhavibhiiganau I| 
Sivajihvanvitah pascat tadürdhvosthena copari | 


“There above that, one should deposit the god, with this syllabic (kiya) mantra: the 
living being (S) invaded by the staff (of the Trident) (R) (= SR), which is on top of the Trident (J) 
and then below, the right finger (BH), after which comes the left breast (L), the navel (KS) and 
the throat (V), and then, below, both are adorned with the left shoulder (Y). After that it has Siva's 
tongue along with the upper lip above it.” MV 11/12cd-14ab 


Thus, this too is a Trika mantra drawn from the MV. It is the mantra of the Lord of all 
the assemblies of yoginis. In other words, it is a Bhairava mantra. The previous verse (i.e. MV 
11/11) refers to the deployment of the eight Matrkas in the directions. Clearly the ‘assemblies of 
yoginis’ are the Mothers and the yoginis associated with them, over which Bhairava, in the centre, 
presides. 


The Mantra is: SRIBHLKSVYUAUH (pronounced SRJA BHLKSA VYU-AUH). The 
mantra when applied is probably something like SRIBHLKSVYUAUH SRIBHAIRAVA- 
PADAYA NAMAH. 

12 Literally ‘phoneme’ (varna). There are two forms of the Vidya of Kalasarkarsini. One consists 
of seventeen syllables (recorded above in TÀv ad 29/69cd-70). Another is this shortened version 
consisting of nine syllables. It begins with the syllable KHPHREM, and so the Vidya is 
KHPHREM MAHACANDAYOGESVARI (see Sanderson 2007: 307 n 246) or, as here, ending 
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(Vidya) which most secret, (is called) ‘the essence” and Kalakarsini, 
arisen from the Supreme beyond the Supreme." (54-55ab) 


(MAHACANDAYOGESV followed by R,) as ‘the eighth’. It is 
indicated here that the letter which is the first of the neuter (vowels) is (present) 
here as conjoined (to the rest). That is said (in the following passage): "^ 


in r. To this are normally added OM in the beginning, that serves to energize it (dipaka), and 
PHAT, ‘marking it as one endowed with the character of aggression.’ (Sanderson 2007b: 279). 
There is also a Samayavidyà of 100 syllables (see MP Old Kashmiri 13/1-5 and DP 6/130). 
Sanderson (2007b: 307 n. 247) decodes it as follows: 


KHPHREM PHAT | MAHACANDE CANDAMUKHI CANDAYOGESVARI PHAT | 
CANDADUHKHA-VIMOCANI SARVASAMAYALOPAVIGHATANI TEJOVATI 
AMRTAMURTE ASIDDHASADHANI SIDDHI-RDDHIPRADE NASAYA SARVADOSAN 
ABHIMATAM ME PRAYACCHA SARVE SARVAGE ARUPE SARVARUPE HRIM PHAT | 
KHPHREM PHAT | HUM KROM KSAM SARVAVIDYESVARI PHAT SVAHA | 


This is the form of the Samayavidya of the Anakhyakrama. There are four others 
corresponding to the other four circles of the Five Currents (paficavaha), that is, the Srsti-, Sthiti-, 
Sarmhara- and Bhásá- kramas. They are recorded in the Kalikakulapaficakramakramarcana by 
Vimalaprabodha, of which there are two Nepalese manuscripts (see bibliography)..The version in 
the MSs reads: 


KHPHREM PHAT MAHACANDE CANDAMUKHI CANDAYOGESVARI PHAT 
CANDADUHKHA-VIMOCANI (K: -MUKHA-) SARVASAMAYALOPAVIGHATANI (K: - 
VIGHOTANI KH: -VIGHOTANI) TEJOMAYI AMRTAMÜRTE ASIDDHISADHANI 
RDDHISIDDHIPRADE NASAYA SARVADOSAN-; ABHIMATAM ME PRAYACCHA 
SARVE SARVAGE ARÜPE SARVARÜPE HRIM PHAT KHPHREM PHAT HUM KROM 
KSAM SARVAVIDYESVARI PHAT SVAHA Il 100 II MS K folio 14a. 

"The Damara Mahayaga is a part of the Devyayamala (see above 3/68cd-70 (69-71ab)). 

1% The ‘essence’ here does not mean the Essence of the Mothers -matrsadbhava — that is a 
different, monosyllabic mantra (see above 30/47-51). The Vidya Abhinava is presenting here is 
the nine syllable Vidya — navaksari See above, note 30,122. 

' The Vidya of Kalasarhkarsini is Parátità — Beyond 
"6 Is this from the Dàmarayága section of the Devydyamala, as Abhinava seems to be implying? 
Sanderson (2007b: 279-280) has identified this passage as also being found in the 
Devidvyardhasatika and two other sources, namely, the Siddhakhanda of the 
Manthanabhairavatantra and the Jayadrathayamalaprastáramantrasamgraha. A line omitted at 
the beginning has been added at Sanderson's suggestion. My edition reads: 


vararigavihagarh sürari* pufijam purusam eva ca | 86 V ? 

kálar sarvagatam [k: sarva-] caiva darunakranta sundari | 

trtiyargham (Sanderson —adyam) turangarn ca dakinimarmasamyutam M 87 | 

pavanar navame yuktarn [kh: ?] tejas tejahsamanvitam (Sanderson: tejagrhe yutam) [kh: ?] | 
laksmivesmam tu udadhir ekatra [k: udadhi ekatra] samayt [k, kh: -yo] japet (S: samayayojitam) 
88 1 

somāt [k, kh: soma] saptamakoddhrtya navavarnà [k: na * varnàh, kh: -varnáh] kulesvari | 


*Sanderson; Read krürari for sūrarh 
Text in the edition of the TÀ: 


kalam sarvagatam caiva daranakrantamastakam | 
trfiyadyam tarangam ca dakinimarmasamyutam M 
pavanari navame yuktarh tasmatsaptamameyutam | 
laksmibijam tatoddhrtya udadhisasamanvitam M 
somat saptamam uddhrtya navavarnd kulesvari | 
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"The nine-syllabled (Vidya) KuleSvari (is formed from) (the best part of 
the body (E), the Bird (KH), the Fierce One (PH), the Mass (of Rays) (R) and 
the Individual Soul (M). 

Kāla (Time) is M. Sarvagata (the Omnipresent One) is H. Darana (She 
who Rends Asunder) is A. The first (letter) of the third (class of consonants) is 
C. Taranga (the Wave) is N. Dakinimarma (the Vital Centre of the Dakini) is D. 
Pavana (the Wind) is Y. The ninth (vowel) is O, united with E and the seventh 
‘from that’ (G) Laksmi's seed is $. UdadhiSa (the Lord of the Ocean) is V. The 
seventh from Soma (the Moon) is r."* 

"This is the nine-syllabled (Mantra) ‘(called) the Essence and 
Kalakarsini.’ According to this statement, it is one out of (the Mantras of 
Kalasarkarsini, that is) Sadbhava (the Essence) and the rest. He indicates by 
this that the two Pinda Mantra are as pervasive as Pindanatha. (It has) ‘arisen 
from the Supreme beyond the Supreme'. As is said there (in the 
Devyàyamala): 


‘She who is the goddess Sarnkai 
located (there above the middle prong).’ 


ni, Paratita (Beyond the Supreme), is 


The Razor 


grapa STAT Gus di 
ara area: after menfem d 
TRISTI ee Sa BRA FCAT 48 og 
wa Taare Aegis aA 1 
wat aA a veda d uo 


sudhacchedakasanthadyair bijari chedakam asvaram | 55 |l 
adhyardharna rikà màlinimate | 
Satàvartanayá hy asyà jayate mürdhni vedand || 56 Il 

evar pratyayam álocya mrtyujiddhyanam asrayet | 

nainàr samuccared devi ya icched dirghajivitam | 57 | 


"Wine (S), the Divider (K), the first of the neuter vowels (r), the 
Divider (K) without a vowel - this is (the Vidya) of one and a half syllables 


?? This makes KHPHREM. 

1 This makes MAHACANDAYOGESVR. The nine-syllable Vidya of Kàlasa.karsini extracted 
here is: KHPHREM MAHACANDA YOGESVR. 

' This line is quoted above in TÀv ad 3/68cd-70 (69-7 lab) and below in TÀv ad 31/97. Here 
Jayaratha is telling us, apparently, that the syllable that comes at the beginning of the nine syllable 
Vidya is that of Paratita, which is KHPHREM. The remaining eight syllables of the Vidya that 
follow arise from that. 

139 This and the following Vidya are Ksurikas — ‘Razors’, that cut through the vital centres 
(marman) in the body to bring about an exit of the vital breath from the body (utkranti). The first 
one (55cd-57) is drawn from the Malinivijayottara; the second (58-62ab) from the 
Tantrasadbhàva. The former is discussed by Abhinava above in 14/32cd-42ab; see there and 
notes. 


TANTRALOKA 41 


(called) Kalaratri (the Dark Night) and Ksurika (the Razor),"' (taught) in 
Málinimata."" By repeating it one hundred times one gets a headache. 
Observing this sign (pratyaya) (of its efficacity, the practitioner) should take 
recourse to visualizing Mrtyujit (Siva, the Conqueror of Death) (to counter 
its effects). O goddess, he who wishes to live a long time should not utter 
it!’ (55cd-57) 


Sudhà (Wine) is S. Chedaka (the Divider) is K. The first of the neuter 
vowels is r. Chedaka (the Divider) without a vowel is the letter K without a 
vowel. In this way (we arrive at) SKrK. That is said (in the Mdlinivijayottara): 


*Having conjoined the first (letter) of the Garland of the Head (r) with 
The Living Being (S), mounted on the first Twice Born (K), then place the 
Twice Born without the Living Being (K) in front (SKrK). This is said to be 
Kalaratri (the Dark Night), that severs the vital points. O goddess, he who 
wishes to live a long time should not utter it! By repeating it fifty times one gets 
a headache. Observing this sign (pratyaya) (of its efficacity, the practitioner) 
should take recourse to visualizing Mrtyujit (Siva, the Conqueror of Death) (to 
counter its effects).’'™ 


Ras OTITIS SASL TAT | 
wert fare varetass Taq dou odi 
ama ferris TUDIN 
Stet afta ere ard Ta ue 


The lines 56cd-57 here correspond to MV 17/30cd-31. In the printed edition, the third 
line comes first: 


nainàri samuccared devi ya icched dirghajivitam V 
artanayà hy asya jayate mürdhni vedanà | 
evar pratyayam alocya mrtyujiddhyánam asrayet | MV V7/30cd-31 


The only significant variant is the reading in the MV Satardhoccdrayogena for Satd- 
vartanaya hy asyà. The MV says that it is enough to repeat this Vidya fifty times. Abhinava’s 
version says a hundred. Is this his way of saying ‘many times’, or is the text Abhinava had 
different? 

©! mantras tu paficapindaksurikükülarütryabhidhünah śrīguptatantrāt Sriparvadidrstah 1 
tatprayogād yoginyah parajivam ānayanti || ‘The Mantra called Paftcapinda (the Five 
Bodies), Kşurikā (the Razor), and Kālarātri (the Dark Night) is (drawn) from the venerable 
Guptatantra. By using it the Yoginis lead (the adept) in a moment to the supreme soul.’ NTu ad 
20/36ab 

13? The mantra is SKrK. The Kalaratri Vidya that ‘severs the vital centres’ (marman) is extracted 
with the Malini code in the Malinivijayottara (MV 17/29). Although Abhinava goes on to quote 
the following lines from there, he chooses to use another code. See above, 19/11-14 and notes. 

1 30/57cd is a literal quote of MV 17/30cd. The MV goes on to supply the remedy: By repeating 
it fifty times (not 100 as Abhinava says), one gets a headache. Observing this sign (pratyaya) (of 
its efficacity, the practitioner) should take recourse to visualizing Mrtyujit (Siva, the Conqueror of 
Death) (to counter its effects). Then, having forcefully applied (nipidya) that visualization 
(cintaka) of the Point and Sound etc. there and drawn it up with force, he should dismiss Kalaratri, 
who is present there." 17/31-32. See below, TAv ad 30/60-64ab, where MV 17/29-31 is quoted. 

' MV 17/29-31. 
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dvirdandagni $ülanabhahprànas chettranalau tathà | 
kütàgni savisargas ca paficàpy ete ‘tha paficasu || 58 || 
vyomasv iti Sivenoktam tantrasadbhavasasane | 
chedini ksurikeyam syád yaya yojayate pare | 59 || 


a) and b) Two times the Staff (R) and Fire (R); c) the Vital Breath 
(H), Sky (KS), and the Trident (J); d) the Divider (K) and Fire (R); e) the 
Peak (KS) and Fire (R) — (all) these five with emission" and (applied) to 
the five Voids.’ (58) 

Siva has taught this in the Tantrasadbhava, (according to which) 


this is the Razor that splits (the inner vital centres,) by which one is 
conjoined with the supreme (reality). (59) 


a and b) The Staff is R. Fire is R. They are two each. Thus, making 
RRH and RRH. c) The Vital Breath is H. Sky is KS, and the Trident J. In this 
way (we arrive at) HKSJAH. d) The Divider is K and Fire R. In this way (we 
arrive at) KRAH. e) The Peak is KS, Fire is R making in this way KSRAH. 


13 The mantras are a) RRAH, RRAH, b) HKSJAH, c) KRAH, and d) KSRAH. 
' The five Voids are, respectively, in the seat of birth, the navel, the heart, between the 
eyebrows, and in Sound (ndda) (i.e the Cavity of Brahmà?). See above, TAy ad 19/15-16. 
' These four Voids taken together make the fifth encompassing Void, which is RRH RRH 
HKSJAH KRAH KSRAH. 

TS 9/299cd-325 is dedicated to the Ksurikà Vidya, Indeed, TA 30/59cd is derived from 
TS 9/315: 


kathità tu maya bhadre ksurikà marmachedani | 
chedayeta tato marmar [Kh: marma] yojayet parame pade W 


+O auspicious lady, I have told (you) the Razor that severs the vital centres. Thus, (the 
teacher) should split the vital centres (of the disciple) and conjoin (him) to the supreme plane.’ 


The previous verses read: 


ksurikürh [k, kh, g: -kà] tu pravaksyami yathálaksanalaksitám W 311 I 

stana devyás tu daksastham (CH) rephayuktam (R) visarpitam [k, g: visargitam; kh: 
visarginari] | 

dvirabhyásapadari kāryarı dvitiyari dasanam (K) punah W312 I 

daksajarghüsamayuktam (O) punas tam prathamaksaram (CH) | 

prathamarh (CH) tu tato datvà dasanari (K) rephasarnyutam (R) V 313 W 

nabhis (K$) tu tena sariyuktah [k, kh, g: samyuktà] prathamarh [kh: prathama] (CH) tu punar 
jihvam [k: dvijam kh: punadvijari] (K) | 

yatha [kh: yaya] pürvar tatha karyarn laksanari [kh: -na] samudahytam \ 314 W 


‘I will tell (you the Vidya of) the Razor according to the characteristics that characterize 
it. The goddess's breast on the right (CH) has flowed forth, conjoined with R. (This) part (of the 
Vidya) should be repeated twice. The second one is the Tooth (K) conjoined with the right thigh 
(O), and (then) again that first letter. Then having given the first one (CH), (comes) the tooth (K) 
conjoined with R. The naval (KS) is conjoined with that, and then again, the first, which is the 
Tooth (K). One should do as before. (Its) characteristic has been explained.’ TS 9/311cd-314 

The form of this Razor appears to be: CHR CHR KOCH CHKR KSCHK. 

Clearly, the Razor taught here in the TA is not the same as this one in the TS. 
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The Liberating Weapon 


fase qafiTemaniaW | 
mme unzeuf Tae yg &o 
"ped wipe g wed aed aa: | 
raat THT q AAT 1 a2 
fi wet q ward wu 


bindvindvanalakiitagnimarutsasthasvarair yutam | 
Gpadatalamirdhantam smared astram idam jvalat"* | 60 I 
kuficanari caémgulinam tu kartavyam codanam tatah |? 
Janvadiparacakrantam cakrác cakram tu kuficayet i 61 ll 
kathitarn sarahasyam tu sadyonirvanadam param” | 


‘(The adept) should recollect this Weapon, which is conjoined with 
the Point (M) (at the end), Moon (S), Fire (R), the Peak (KS), Fire (R), 
Wind (Y),'? and the sixth vowel (U),'^ flaming from the soles of the feet up 
to (the end of) the head. He should, (meditating in this way,) bend the 


1% Cf. TS 9/319-320ab: 

apádatalamürdhànüntam [kh: -mürddhà * ntar; g: apadutala-] smared [kh: smare] devar tu 
vyápakam | 319ab 

uccaro hy astrarajasya kartavyah Saktisarnyurah [g: sakti-] 1319 W 

j dhyayamáno japet sada | 

19 TS 9/320cd: kuñcanarh angulinari tu kartavyari codanam [kh: -na] tatah I 

The following section (TS 9/321-325ab) is summarized in line 61cd: 


 jànur [kh: janu] cákuficayet [kh: cánkucayet] pascád ürakau [k 
katiguhyarh tato kuficya nbhisthagrahanar har-] tatah W321 11 

brahmasthar caiva sthar rudrastham [kh: -stha] bindumadhyagam [g: vidu-] | 
nüdasthar [kh: -stha] caiva [g: ceva] Saktistham [g: sa-] vyápinisthar ca sarvatah V 322 Il 
viguvastham ca jüütavyam visargastham anantaram | 

guruvaktragatarn [kh: -ta] jñātvā mucyate mocayati [k, kh, g: -yeti] ca 1323 W 

ev ‘am tyagagatim [g: -gatih] jnana Saktyddharasya suvrate | 

à-] jyotsna [kh: jyetsta] paradharmaprabodhani V 324 V 
tari jfianarh paramar devi paramparyakramagatam [kh: páraparya-] | 


-rukau] tadanantarat | 


"Then one should bend the knee, and after that (contract) the thighs. Then, having 
contracted the genitals and the hips, then that which is located in the naval is laid hold of. Located 
in Brahma, located in Visnu, located in Rudra, in the middle of the Point, and located in Sound, 
located in Sakti, located in the Pervasive One in all respects, one should know the one located in 
the Equinox and that located in emi n, and after that, once known the one in the teacher's 
mouth, he is freed and liberates (others). Having known the process of abandonment in this way, 
(the yogi attains) the power of the Foundation of Power. O lady of good vows, (it is) subtle and 
supreme light, that awakens the supreme Dharma. O goddess, that is the supreme knowledge that 
has come down through the lineage (of teachers). TS 9/321-325ab 
! CF TS 9/325cd kathitarh sarahasyam tu sadyonirvanadam padam || Read with TS -nirvanadam 
for -nirvanakam. 

141 60cd is derived from TS 9/319ab, 61ab is a direct citation of TS 9/320cd, 61cd is a summary of 
TS 9/321-325ab and 62ab = TS 9/325cd. 

12 Read -marutsastha- for -marusastha-. 

"5 SRKSRYUM. 
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fingers and then impel it (up) from the knees to the supreme wheel (in the 
End of the Twelve), and bend (each finger as he passes) from wheel to 
wheel. (Thus) this (Mantra) has been taught with (its) secret which, 
supreme, (bestows) liberation (nirvana) immediately.“ (60-62ab) 


The Point (is at the end). The Moon is S, Fire is R, the Peak is KS, Fire 
is R, Wind is Y, the sixth vowel U. In this way (we arrive at) SRKSRYUM. 


The Brahmavidya 


sre seem wer eue g &3 1 
fara: ayia aes WOTHESY | 
sima Yaa mum wufenra 83 
"arp ufagurener warp aft Feary d 


athocyate brahmavidyà sadyah pratyayadàyini | 62 ll 
Sivah Sribhiitirajo’ yam asmabhyam pratyapadayat | 
sarvesam eva bhütünürm marane samupasthite V 63 Il 
yayá pathitayotkramya jivo yáti nirañjanam | 


We will now talk about the venerable Brahmavidyà, which 
immediately instils conviction," and was taught to us by this™ auspicious 
(Siva) and venerable Bhütiràja."" By reciting (it) when the death of any 
living being is immanent, the soul ascending (out of the body) goes to the 
stainless (plane of liberation). (62cd-64ab) 


He now illustrates its (capacity to) instil immediate conviction. 


The Brahmavidyà Consisting of Parts (sakala) 


"p aAA appa sep wat eX 
weston egere wen emma | 
arava meea NSA FATT: db £u gd 
Wen RASTA AT TTT | 


1# Concerning the application of these Mantras, see above 19/10-14. 
145 Concerning this Mantra, see above, 19/23cd ff. 
14 Are we to understand that the diction ayam — ‘this’ here implies that Bhütirája was still alive 
when Abhinava wrote this? 

‘47 Jayaratha refers to this verse and Bhatiraja above in his commentary on 4/173ab. See note to 
TAv ad 1/9. Bhütiràja is identified with Srikantha twice — first in 1/9 and then again in 30/120cd- 
121ab. Srikantha is the form of Siva that lives on mount Kailasa and teaches the Soivagama. Thus, 
we could translate sivah sribhütirdjo' yam as Siva, this venerable Bhütirája. Abhinava most 
probably meant a play on words here with ‘siva’ that, as an adjective, means ‘auspicious’ or the 
like, leaving open a second implied sense that he was also Siva. 
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qaae: artes TS EAA I 8G I 
mian fet Ae ui g | 
adara yt TÀ: T y god 


ya jiünino ‘pi sampürnakrtyasyàpi śrutā satt | 64 |I 
prāņādicchedajāńm mrtyuvyatham sadyo vyapohati | 

yam àkarnya mahamohavivaso ‘pi kramad gatah V 65 || 
prabodham vaktrsaramukhyam abhyeti rabhasat svayam | 
paramapadat tvam ihagàh sanatanas tvam jahthi dehantam V 66 II 
padamgusthadi vibho nibandhanam bandhanam hy ugram | 
aryavakyam idam pūrvarh bhuvanakhyaih padair bhavet V 67 || 


Heard from (the lips of) a man of knowledge or one who has 
completely fulfilled (all his) obligations immediately eliminates the 
suffering of death, brought about by the severance of the vital breath and 
the rest (of the body's mental and sensorial functions). (64cd-65ab) 

Hearing it, even if he is helplessly subject to great delusion, he 
gradually awakens and becomes, spontaneously and with great force, 
attentive to the one who is uttering (it).'* (65cd-66ab) 


The Brahmavidya'^ 


1) “© pervasive Lord, come here from the supreme plane; "You 
are eternal. Abandon the extremity of the body (i.e. Your presence within 
the body and death) (dehànta)." The tethering (of the soul) from the toes of 


14 Quoted above in TÀv ad 19/42cd-44ab, 
"^ This prayer is intoned when a person is dying, by his teacher or even just a fellow initiate, so 
that he or she may be freed from the body and no longer return. At first Lord Siva is invoked to 
enter the dying man's body to accompany the dying man's soul up and out through it. Fetters that 
bind the soul extend in layers from the dying man's feet up to the top of his head and beyond, to 
the extremity of the subtle body. The dying man's relative beseeches his soul to make the journey, 
addressing him as the deity whose presence makes him divine and gives him the strength and 
force of consciousness to rise up through the body, tearing asunder the fetters that bind him. 
Alone, he is helples 
' Sanderson 2005b: 126 n. 92. While giving the text, which comprises 12 verses in Arya metre 
exhorting the soul to rise from level to level within the body, Abhinava notes its variant readings 
seen in the Nihsvasa and the Mukutottara, both Saiddhantika sources. 
51 The deity is requested to descend from transcendence and enter the body of the dying man. 
' This prayer is intoned when a person is dying by his teacher or a fellow initiate to free the soul 
from the body in such a way that it no longer returns. First of all, Lord Siva is invoked to enter the 
dying man’s body, to serve as his true identity as he rises through it. The fetters that bind the soul 
extend in layers from the dying man’s feet up to the top of his head and beyond. The soul is 
exhorted make the journey, addressing him as the deity, that rises and flows upwards with the 
breath out of the body. He is reminded of his divine nature, and that as such, his true body is also 
Deity. Coming to the end of the physical body, the soul as deity is freed from death. 

In this context, the word dehanta has three meanings, all of which are relevant here. 
Dehanta can mean the ‘end of the body’, that is, death. It can also mean ‘within the body’ or ‘the 
extremity of the body’. Thus, by being told to abandon the dehanta, the soul, one with deity, is 
exhorted to abandon death, its presence within the body, and come to the end of its ascent through 
it, and so pass beyond its fetters. 
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the feet (up through the rest of the body) is indeed terrible bondage!” 
(66cd-67ab) S 

This, the first declaration (vakya), set in Arya metre, is made of (as 
many) words (pada) as are said to be the worlds.'* (67cd) 


Jew SPT Sy TA wem Ag og 
wfefe Fars erred WHhTS d E I 
waa: wierd fadt | 


gulphdnte janugatam jatrustham bandhanam tathà medhre | 
Jahihi puram agryamadhyam hrtpadmát tvam samuttistha V 68 || 
etavadbhih padair etad aryavakyam dvitiyakam | 


2) “Abandon the bond within the ankles, the one in the knees, (the 
one) in the collar bone and in the genitals! Rise up from the lotus of the 
heart up to the abode which is the centre at the (very) top!" (68) 

This is the second declaration, set in Arya metre; it is made of as 
many words (as the preceding one). (69ab) 


eu wma fep were wish fme: &9 ag 


fadma weg GAS |d 
gimda sme: ge: 1 wo q 


hamsa hayagriva vibho sadásivas tvam paro ‘si jivakhyah I 69 || 
ravisomavahnisanghattabindudeho hahaha samutkrama | 
trttyamaryavakyam praksamkhyairekadhikaih padaih \\ 70 || 


3) “O Harhsa! Hayagriva! Pervasive Lord! You are Sadasiva! You 
are the Supreme, called the individual soul (jiva). Your body is the Point, 
which is the union of Sun, Moon, and Fire. Ha! Ha! Ha! Come forth (from 
the body)!" (69cd-70ab) 

This is the third declaration, set in Arya metre, made of one more 
word than the number of the previous one.'^* (70cd) 


RE: Ward BUTT AT d 
Toso: UTTAR: pow di 
aromatase: warms Wurm | 
aiara arf genT g 63 d 
frs meer wap sft af 


153 The same holds good for the other declarations also. There are fourteen worlds. 
151 That is, 15 worlds. 
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hamsamahaémantramayah sanátanas tvan Subhasubhapekst | 
mandalamadhyanivistah §aktimahdsetukaranamaharthah | 71 |l 
kamalobhayavinivistah prabodham ayahi devatadeha | 


Gryavakyam idam sárdham rudrasamkhyapaderitam W 72 || 
nihSvase tv apasabdasya sthane ‘sty upa iti dhvanih | 


4) “Made of the great Mantra Harhsa, You are eternal, indifferent 
to (your) auspicious and inauspicious (actions). Located in the centre of the 
mandala, you are the very precious (mahārtha)" cause of the great bridge 
to (the attainment of spiritual) power. Dwelling in both lotuses,' awaken! 
You whose body is Deity!" (71-72ab) 

This declaration (in one) and a half (verses), set in Arya metre, has 
been uttered with the same number of words as are the Rudras (i.e. eleven). 
In the NihSvasasana, (the preposition) upa is found in the place of the 
preposition apa.” (72cd-73ab) 


Sm TE: warez Sume q 3 1 
waamini erat: Tè: 


ajñānāt tvam baddhah prabodhitottistha devāde! W 73 |l 
etat pañcamam aryardhavakyam syāt saptabhih padaih | 


5) ‘You are bound due to (your) ignorance. Awakened, arise! O 
first amongst the gods!’ (73cd) 

This is the fifth declaration, set in Arya metre, (consisting) of half (a 
verse,) made of seven words. (74ab) 


m Teed Aeaf AERA D 6v I 
UB RUA n M 
saree wei vareqgéwf. Te: 4 I 


vraja talum Ghvayantam hy audambaraghattitam mahadvaram | 74 \\ 
prapya prayahi harnho hamho và vamadevapadam | 
aryyavakyam idam sastham syac caturdasabhih padaih \\ 75 \l 


ürtha is also the name of ultimate reality according to the Krama system of which 
ja was one of Abhinava's teachers. 

1% The meaning is unclear to me. Possibly, these two lotuses may be HAM and SA of the exhaled 
and inhaled breath, respectively. Together they are the soul — harisa. 

' The reading is therefore subhasubhopekst for subhasubhapekst, which means ‘you are 
indifferent to (your) auspicious and inauspicious (actions)'. Without this correction, the meaning 
of Subhasubhapeksi is, on the contrary, ‘you are dependent on (your) auspicious and inauspicious 
(actions)' and so are bound by your Karma. See Jayaratha's commentary. 
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6) “Go to the palate (to be heard)’ and, attaining the great door 
made of udumbara wood,'® calling out “ho! hollol!"'9 (hamho hartho), go 
to Vamadeva’s abode!” (74cd-75ab) 

This, the sixth declaration, set ii 
fourteen words. (75cd) 


Arya metre, (is fashioned) with 


MÅR WAAL WAT AeA |d 
SPA t Cem fub frags WSTETN] | we di 
adaa wu vunremqesf: ve: | 
sweep Tet Fae go o6 d 


granthisvara paramátman santa mahátülurandhram àsádya | 
utkrama he dehesvara! nirafijanam $ivapadara prayahy asu \\ 76 |l 
aryavakyam saptamam syát tac caturdasabhih padaih | 
prabhafijanas tvam ity evar patho nihsvasasasane W 77 ll 


7) *Lord of the Knots! Supreme Self! Tranquil one! Attaining the 
reat cavity of the palate, come forth, O lord of the body! Go quickly to 
Siva’s stainless abode!"'^' (76) 
This is the seventh declaration, set in Arya metre, (consisting of) 
fourteen words. The reading found in the Nihsvásasásana is ‘you are 
breath’.' (77) 


STRE WEA OTT WUTECU |d 
set ara are E WATT db 56s di 
ariaa ee vate: We: od 


akramya madhyamargam prànapánau samahrtya | 
dharmadharmau tyaktvà narayana yahi $àntàntam || 78 Il 
Gryavakyam idam proktam astamam navabhih padaih | 


8) “Having entered the Middle Path, retracted the exhaled and 
inhaled breath and abandoned Dharma and Adharma, go, O Narayana, to 
the extremity of the Tranquil One!” (78) 


555 Read talum áhvayantar for talus ahvayantam. 

' The Ficus glomerata. 

‘ Monier-Williams: Haritho is an indeclinable vocative particle corresponding to ‘ho!’ or ‘hollo! 
that according to some also expresses haughtiness or contempt. However, in language of Sanskrit 
drama it is a form of address used by equals to each other. 

"^! According to Jayaratha, the reading accepted by the Nihívasa was he utkrama he dehesa 
prabhaijjanas tvam, ete., for utkrama he dehesvara niraüjanam, etc. 
16 The reading in the Nihsvasa is prabhañjans tvam instead of nirañjanam. The meaning in that 
case is: "you are breath; go quickly to Siva's abode!” Unfortunately, the Brahmavidyà is not 
found in the extant Nihsvasa (which is also spelt Nisvása). 
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This is said to be the eighth declaration, set in Arya metre, (and it 
is) made with nine words. (79ab) 


toe è fai x ex RASA E g 9 d 
aAa E wfefe È WERT | 
Tgi wafers d £o odi 

"rer Asaa erererfafe fer | 

Wed g Aag i 6» d 


he brahman! he visno! he rudra! sivo ‘si vasudevas tvam M 79 |l 
agnisomasanatanamrtpindam jahi hi he mahàkàsa! | 

etad bhuvanasamkhyatair dryyavakyam prakirtitam | 80 Il 
sanátma tripindam iti mahükosam iti sthitam | 

padatrayam tu nih$vasamukutottaraküdisu | 81 Il 


9) *O Brahmà! O Visnu! O Rudra! You are Siva! You are 
Vasudeva! O great sky! Abandon indeed the primeval body of earth 
(fashioned from) Fire and Soma." (79cd-80ab) 

This declaration, set in Arya metre, is said to be made of (fourteen 
words, as is) the number of worlds. In the Nihśvāsa, Mukutottaratantra and 
elsewhere (instead of the words sandtana (primeval), mrtpinda (body of 
earth) and mahakasa (great sky), the three words are sanátma (individual 
existence), tripinda (triple body), and mahakosa (great container), 
(respectively).'* (80cd-81) 


SAM wfefe È Weng d 

area few. wide I 22g 

ae BRA gat aed snpgsm d 

amgusthamütram amalam àvaranar jahi hi he mahasiiksma! | 


aryyavakyam idam sadbhih padair da$éamam ucyate V 82 M 
alam dvir iti saksmam cety evam $rimukutottare | 


10) “O greatly subtle one (mahasiikma)! Abandon, this stainless 
(amala) covering which is just (the size) of a thumb!” (82ab) 


'® So instead of *O great sky! Abandon this body of earth, made of fire, of Soma and of the 


Eternal’, the variant means ‘Abandon the great container, the triple body, which is made of Fire, 
Soma and (individual) existence." 

' This is the standard size according to the Upanisads of the individual Self that, as here, is 
somewhat ambiguously both the fettered soul and so subject to karman and death, and yet is 
unlimited and immortal. So, it is said that: ‘a Person of the measure of a thumb stands in the midst 
of oneself (ürman). .. A Person of the measure of a thumb, like a light without smoke, Lord of 
what has been and what is to be, He alone is today, and tomorrow too.’ (Kathopanisad 4/12-13). 
Again: ‘a person of the measure of a thumb is the inner soul (antarátman), ever seated in the heart 
of creatures. He is framed by the heart, by the thought, by the mind, they who know that become 
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This declaration, set in Arya metre, made of six words, is said to be 
the tenth. In the venerable Mukutottara (the reading is) twice alam (instead 
of amalam) (i.e. ‘enough! enough!’) and ‘siiksmam’ (for mahasiksma) (i.e 
*subtle").'5 (82cd-83ab) 


ered pA ASERT TÀ: sad 
ayaa Aa WaT TAT, |d 
Waar STATA d C% dg 


purusas tvam prakrtimayair baddho ‘hankaratantuna bandhaih |l 83 ll 
abhavabhava! nityodita! paramatmams tyaja saragam adhvanam | 
etat trayodasapadam syad dryavakyam uttamam || 84 |l 


11) “You are the soul bound by (all things,) made of Nature and by 
the thread of ego. Neither phenomenal existence nor its absence! 
Perpetually present (nityodita)! O supreme Self! Abandon the path (sullied) 
with attachment (rága)!" (83cd-84ab) 

This excellent declaration, set in Arya metre, consists of thirteen 
words. (84cd) 


digmenrfaormmg enfe Emm | 
amire SNP Were WS Gp C4 I 


hrimhürmantrasariram avilambam āśu tvam ehi dehantam | 
Gryardhavakyam etat syad dvadasam satpadam param | 85 || 


12) “Go quickly without delay to the end of the body, which has as 
(its) body the Mantras HRIM and HUM!” (85ab) 

This declaration in half (a verse), set in Arya metre, that follows 
after, is the twelfth, and consists of six words. (85cd) 


fee prt emer oca eaters firey | 
wag Gummi we: TART wu c5 d 


tad idam gunabhütamayam tyaja sva satkosikam pindam | 


immortal. (Svetasvataropanisad 3/15) In the following reference, it is clear that this is the 
fettered soul. Its size implies its confined limited state, that in the mantra here is portrayed as a 
covering. ‘Whoever has qualities (guna distinctions) is the doer of deeds that bring recompense; 
And of such action surely he experiences the consequence. Undergoing all forms, characterized by 
the three Qualities, treading the three paths, the individual soul roams about according to its deeds 
(karman). He is the measure of a thumb, of sun-like appearance when coupled with conception 
(samkalpa) and egoism (aharnkara).’ (ibid. 5/7-8) translation by Hume. 

165 So instead of *O greatly subtle one (mahdsiikma)! Abandon, this stainless (amala) covering 
which is just (the size) of a thumb!” the meaning is "Enough! enough! Abandon the subtle 
covering which is just (the size) of a thumb!” 
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syat trayodasam aryardham padaih saptabhir īdrśam | 86 || 


13) *O myself! Abandon this body with six sheaths (kosa) made of 
the (three) qualities (guna) and gross elements!" (86ab) 

Such is the thirteenth declaration, in half (a verse) set in Arya 
metre, (fashioned) with seven words. (86cd) 


TT ee Yrs Wet Mad eme | 
aiiai arate: ATAT pg c6 og 


mā deham bhiitamayam pragrhyatam sasvatam maháüdeham | 
Gryardhavakyam tavadbhih padair etac caturdasam | 87 |l 


14) no (more) a body made of gross elements! Assume the great 
eternal body!” (87ab) 


This declaration in half (a verse,) set in Arya metre, made of as 
many words (as the previous one), is the fourteenth. (87cd) 


reso frm Rd omes Arda | 
aiae: và: qae feq w 22d 


mandalam amalam anantam tridhà sthitam gaccha bhittvaitat | 
Gryardhavakyam astabhih padaih paficadasar tv idam || 88 || 


15) “Go to the stainless mandala which, without end, is threefold, 
having smashed this one (to pieces)!” (88ab) 

This declaration in half (a verse,) set in Arya metre, made of eight 
words, is the fifteenth. (88cd) 


"reped wefeem varese. BAS: | 
arri: urhem fener water p c2 di 
sre umererdiemm acest | 


sakaleyam brahmavidyà syàt paficadasabhih sphutaih | 
vakyaih paricáksarais tv asyà niskalà parikirtyate | 89 I 
prativakyam yayadyantayojita paripathyate | 


This is the Brahmavidya, consisting of parts (sakala) made of fifteen 
clear declarations. We will (now) talk of this (same Brahmavidyà) without 
parts (niskala), (fashioned) with five syllables, with which each declaration 
is conjoined at the beginning and at the end.'® (89-90ab) 


1% See also above, 19/23cd-26ab and Jayaratha's comment. These five syllables are given in the 


following verse (90cd-9lab) They are: 1) OM 2) HRIM 3) HUM 4) PHREM and 5) 
RHRKSMLVYUM. 
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(As many) words as ‘are said to be the worlds’, that is, fourteen. ‘As 
many’ (words (as the preceding one)), that is, just fourteen. ‘One more than 
the number of the previous one’, that is, fifteen. ‘The same number of words 
as are the Rudras’, that is, eleven. (In the Ni/isvasasana (the preposition)) 
tupa’ (is found in place of the preposition apa). Thus, the reading here (means,) 
‘you are indifferent to the auspicious and inauspicious’ (Subhüsubhopeksi) 
(instead of ‘you are dependent on (your) auspicious and inauspicious (actions) 
(subhasubhapeksi). 

The (variant reading) in the Ni; ma means, ‘come forth, O lord of 
the body, you are breath, go quickly (to Siva’s abode!)'. The division of the 
words is the same (in both readings). (He is told that "once) 'conjoined 
together', (the exhaled and inhaled breath go to the extremity of the Tranquil 
One") as the impetus (to attain the object of his endeavour) (isti) is (focused 
together) as one. ‘Made of (as many words as is) the number of the worlds’, 
that is, fourteen. ‘The body of earth of fire, Soma and the Eternal’ is just one 
(compound) word. (This) ‘declaration, set in Arya metre’, that is to say, the 
ninth one. In the Nihśvāsana and elsewhere, there are ‘three words’, and the 
reading (there means,) ‘Abandon the great container, the triple body, which is 
made of Fire, Soma and (individual) existence.’ In this way, there are fifteen 
words.'”” *(This) declaration, set in Arya metre’, that is, to say half of one. 
‘Twice’ means two times. Thus the (variant) reading (means,) ‘Enough! 
enough! Abandon the subtle covering which is just (the size) of a thumb!’. 
‘(This) declaration, set in Arya metre’, that is to say the eleventh. ‘Made of 
that many’ (words (as the previous one)), that is, seven. ‘Made of fifteen 
declarations’, that is twelve (lines in) Arya metre, along with (three) half 
(lines). 


The Brahmavidya Without Parts 


He (now) teaches the Brahmavidya without parts. 


ART AA demo: APART AAA: | So qi 
gfe caren Spa: |d 


taro maya vedakalo matrtaro navatmakah | 90 Il 
iti paficaksaráni syuh proktavyaptyanusaratah | 


The Saviour (OM), Maya (HRIM), the Quadruple Energy (HUM), 
the Saviour of the Mothers (PHREM) and Navatma (RHRKSMLVYUM) - 
these are the five syllables (which are applied) in accord with the (extent of 
their) stated pervasion. (90cd-91ab) 


19 The expression “tripinda’ (‘triple body’) should not be considered to be a single word separated 
from the preceding agnisomasanditma (‘fire, Soma and the Eternal’ by nature)’ If it were to be, the 
verse would consist of fifteen words, not fourteen, as it should be. 
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‘The Quadruple Energy’ (is HUM). ‘The Saviour of the Mothers’ is 
PHREM. ‘Navatma’ is made of the (following) letters (in reverse order): the 
Point (M), the Vital Breath (Ū), the Staff (Y), the Navel (V), the Buttocks (L), 
the Left Breast (M), the Throat (KS), the Left Shoulder (R), and the Ornament 
of the Left Ear (H).'® Moreover, as it is possible to understand for oneself the 
twelve and a half (verses and fifteen) statements set in Arya metre, the matter 
and nature of what was stated before concerning the reflection thereon has not 
been explained word for word for fear of making the book too lengthy. So the 
learned should not be displeased (and grumble about that). 


The Mantras for the Scale Initiation 


The Mantra for Fetching the Sacrificial Animal 


fre ASSIA 1 82 I 
TH Tae WU. 
padna: ye sers AAA y «32 i 


binduprànamrtajalam marutsasthasvaranvitam V 91 |l 
etena Saktyuccarasthabijendlabhyate pasuh | 
krtadiksavidhih pūrvańı brahmaghno ‘pi visuddhyati V 92 ll 


The Point (M), the Vital Breath (H), Nectar (S), Water (V), Wind 
(Y), along with the sixth vowel (0) — with this seed syllable, present within 
(the upward flow of) the utterance Power (Saktyuccarastha), (the sacrificial) 
animal is fetched (for the sacrifice). One (for whom) the rite of initiation 
has been performed, even if he has murdered a Brahmin, is purified (in this 
way). (91cd-92) 


"The Point’ is the Void (M), ‘the Vital sic p H, ‘Nectar’ is S, 
"Water' is V, ‘Wind’ is Y and ‘the sixth vowel" . Thus (making) 
HSVYUM. 


A Mantra to Paralyze Sakini 
SJA Tors: we. wera i 
qm: waa: A after epu <3 1 
wife mH wed sifed faery d 


laghutvena tulauddhih sadyah pratyayakarini | 
tarah Samarayaih pindo natisca caturarnakam | 93 Il 


'** This makes HRKSMLVYUM. However, this is one letter short (i.e. the initial ‘R° ). Navatman 
is clearly said above in 30/11cd-12ab to be RHRKSMLVYUM. 
!? The mantra is therefore HSVYUM. 
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Sakinistobhanam marma hrdayam jivitam tv idam | 


The Saviour (OM), the group (pinda) (formed) with (the letters) $, 
M, R, and Y, (along with vowel U) and salutation (NAMAH) (constitute) 
the four syllabled (Mantra).'” The purification (brought about by the 
Initiation of the) Scales (tulasuddhi) instils immediate conviction (that it has 
been effective), "' by (perceiving that he who has received it loses weight 
and so) is light. This (Mantra) paralyzes the Sakinis; it is the weak spot 
(marman)"" (of the body), the heart, and life (itself)."* (93-94ab) 


‘(The letters) Ś, M, R, and Y’ are the Genitals ($), Buttocks (M), the 
Staff I and Left Shoulder (Y) (of the goddess Malini), thus (making) SMRYUM. 


Bhairava's Heart Mantra"* 


yosma aE EA N: qd g8 
seas usq | 
wed emed g AACA p 5 di 


sasthaprünatrikütordhvabühu msülàkhyabindubhih | 94 |l 
anackanásadhovaktracandrakhandais ca manditam | 
hrdayam bhairavakhyam tu sarvasarhürakürakam || 95 || 


(The Mantra consisting) of the sixth (vowel 0), the Vital Breath (H), 
the Triple Peak (KS), the Raised Arm (JH), the Trident (AU), and the Point 
adorned with Unstruck Sound (anacka) (i.e. Nàda), the Nose (i.e. Sakti), 
and the Fragment of the Moon (candrakhanda) that faces downwards (i.e. 
Ardhacandra), is the Heart, called *Bhairava', that destroys all things."* 
(94cd-95) 


1% The mantra is therefore OM SMRYUM NAMAH. 

171 [n that case union occurs by force or violence (haphatah). See above, 28/371. 

17? Concerning marmans, see above, note 20,17. 

173 Quoted above in TAy ad 20/14cd-15ab. See Chapter Twenty concerning the Initiation of the 
Scales, which is effected with the Mantra SMRYUM. 

174 Cf. above 30/32-33ab for a different form of this mantra. Also, see note to 16/158-163ab. 

"5 The mantra is HKSJHUAUM plus Sound (ndda) etc. The Bhairava Hrdaya is taught in the 
Tantrasadbhava. There we read: 


16b] cavargasya caturtharh (jha) tu àrüdharn [kh: -dha] kasasamjfiake (ka sa) ll 169 II 
tasyadhastad h, g: -dhastá] nyaset pranam (ha) vamabhiisanasarnyutam (ii) | 
vamajarnghasamopetam (au) ardhacandrasikhanvitam \\ 170 W 

41a kh] nadasaktisamopetarn bhairavart hrdayari param | 


‘The fourth (letter) (JH) of the class of cerebrals is mounted onto the one called KASA 
(KS). Below it, one should place the vital breath (H) conjoined with the ornament of the left (ear) 
(U). The supreme (Mantra) which is Bhairava's Heart possesses the left shank (AU), and the crest 
which is the Half-moon and the power of Sound.’ TS 3/169cd-171ab. 
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‘The sixth’ (vowel) is U, ‘the Vital Breath’ is H, ‘the Triple Peak’ is 
KS, ‘the Raised Arm’ is JH, ‘the Trident’ is AU, ‘the Point’ is the Void (M), 
‘Unstruck Sound (anacka)’ is Sound (nada). ‘The Nose’ is Power (Sakti), and 
‘the Fragment of the Moon (candrakhanda) that faces downwards’ is the 
Half-Moon (ardhacandra), thus (making) HKSJHÜAUM. "^ 

He illustrates (the Mantra’s) condition as that which withdraws all 
things. 


aifend. | 
"erras MFA: TAA FRET | d 
feast: man aaa at: | 
agnimandalamadhyasthabhairavanalatapitah | 


i kinyah sthanam etena ced dahet | 96 ll 
visarjayet tah prathamam anyathà cchidrayanti tah | 


In the middle of a circle (mandala) of Fire, heated by Bhairava's 
fire, the Sakinis come under (one's) control, if one burns the place (in 
which this takes place) by means of this (Mantra)."" One should, first of all, 
(release and) dismiss them (immediately), otherwise they make cracks (in 
the vital points of body)."* (96-97ab) 


The form of the Bhairava Hrdaya taught here is JHHKSHÜAUM. The text states clearly 
that the H is ‘below’ KS. This is how a H following KS would be written in the conjunct 
küfüksara. There can be no doubt about the sequence. It seems, therefore, that Jayaratha is 
mistaken, or a scribal error has occurred. The Mantra is clearly the same. Moreover, the following 
three lines are drawn from the Tantrasadbhava. See note 30,175. 

"I See above, 30/30-32ab for another form of Bhairava's Heart mantra, 
7 In that case, one has a union through force or through violence (hathatah). See above 28/371. 
'^ 96-97ab is a condensed paraphrase of TS 16/329cd-334, which reads as follows: 


bhairavam hrdayar devi jagatsarnharakarakam V 329 V [g: ?] 
tena yuktd sada devyah klidyante klinnayonayah | 
dahyante [g: ?] patate Sighram [g: sighrar] pránam mumeyanti bhürigah V 330 I| 

m dyanty asaridehát [g: vasa-; k, g: -yantasaridehà] taptà bhairavavahninà | 
, i] balasamitham [kh: vala-] tu hrdayena tu bhávayer 331 Il 
vahnimandalamadh: harh [k, g: -mandalarh-] bhairavanalatapitam [g: bhaira * * * * * *?] | 
116b g] samitham [k: -hàrh] bhüvayed evar [k: -devar] niruddharn hrdayena tu ll 332 V [g: ?] 
yavantyas tatra Sakinya ügacchanti na samnsayah | [g: ?] 
sambhavayanti [k, g: -yati] tari viram [kh: viryam] akaryam tu tvayà krtam || 333 W [g: ?] 
visarjayet tato mantri tatksanün naivam [g: -va] dharayet | 
anyathà cchidrayanty evam sádhakar kupitatmanah M 334 |l 


‘O goddess, Bhairava's Heart destroys the universe. Yoked with that, the goddesses are 
always wet, and their genitals are wet (with arousal), they burn up (with passion). Quickly they 
fall (to the ground), and they release (their) breath repeatedly. Without a doubt, they come under 
(one's) control, heated by Bhairava's fire. Once seen the crowd of (these) powerful (witches,) 
contemplate them with the Heart (mantra). In the middle of a circle (mandala) of Fire, heated by 
Bhairava's fire, contemplate the crowd (of Sakinis,) blocked in this way by (the mantra of 
Bhairava's) Heart, Without a doubt, however many they may be, the Sakinis (all) gather there and 
suggest to the adept (vira): “you have done what should not be done". The one who recites the 
mantra should dismiss them at that very moment, and not maintain (their company) in this way. 
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(The Sakinis) ‘come under (one’s) control’ means that they bring 
about violent union (with the Yoginis). ‘First of all’ means (immediately) after 
union (with the Yogini) has taken place. 


at et sS Fe ufudshememgd: «oa 
Prater am wed wy uq | 
"puer svat addr AETA: 1 ec i 


hrim klim vlem kle ebhir varnair dvádasasvarabhüsitaih \\ 97 || 
priyamelapanam nàma hrdayam samputam japet | 
pratyekam athavà dvabhyam sarvair và vidhir uttamah W 98 ll 


(Bhairava's) Heart (Mantra) that brings about pleasing union 
(priyamelapana) (with the Yoginis) should be recited repeatedly, 
encapsulated by syllables HRIM, KLIM, VLEM, KLEM, adorned with the 
twelve vowels. It may be (recited) with each (individually) or with two (at a 
time), or else with all (of them together). This is the most excellent 
procedure." (96-98) 


"These syllables' are the seed syllables of Màyà (HRIM) and the King 
of Passion (KLIM), and the Left Breast (L) and the Right Knee (E) conjoined 
with the Point (M), along with the Throat (V) and the First (Row of) Teeth (K). 
(They may be (recited)) ‘each (individually thus: KLAM VLAM KLAM 
KRIM KLAM VLAM KLAM. ‘Two (at a time)’ thus: VLAM KLAM HRIM 
KLIM VLAM KLAM and HRIM KLIM VLIM KLIM HRIM KLIM VLEM 
KLEM KLIM VLIM KLIM HRIM. One should understand (their form) when 
they are adorned with the other vowels also (for oneself). 

He (now) presents (what) the teacher and scripture (say) here (in this 
regard). 


gerent Aaa | 
"p Sh: WANA WOW Wf: ATT I gS 


tulamelakayagah $ritantrasadbhávasasane | 
ya uktah sambhunáthena sa maya darsitah kramàt | 99 || 


I have (thus) revealed in due order (the mantras required for the) 
sacrifice™ of the balance (that eliminates weight) and (for) the union (with 


Otherwise, angered as they are, they make cracks in (the vital points in the body of) the adept.” 
(TS 16/329cd-334) 

'? The printed text of Jayaratha's commentary here appears to be corrupt. I cannot understand it. 
See above, 28/371. 

' Read —yágah for —yogah. These mantras are taught in verses 91cd to 98. 
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the Sakinis, given) in the Tantrasadbhàva, that was revealed (to me) by 
Sambhunatha.'*! (99) 

The Initiation Taught in the Srisantati 


ay Aaa um D aaa: | 
RAAT p AMATI d $oo gi 
yada rem xem sfeegenmfesr 
FAT EMTT ÈT o9 u 


atha vittavihinànàm prapannanam ca tattvatah | 
desakàlàdidosena na tathàdhyavasayinam \\ 100 Il 
prakartavyà yathà diksà srisantatyYagamodità | 
kathyate hatakesanapataladhipacodita W 101 I 


I will (now) teach how the initiation should be performed as 
enjoined by  Hatake$ana, lord of the  netherworlds, in the 
Srisantatyagama," for those who do not have money but are truly devoted, 
and those who, because of the defect of space and time etc., do not 
understand (things) in this way (as they truly are). (100-101) 


He says that: 
The Three Vidyàs 


aera ard maaari fe mer STA 
quu esp reg sft TaN À Igo 1 
wien: BSE: SUI: | 
alate: ad AA MENET: | $03 íi 
qie faepe wer mifer 
"ppp wera aft awa d ovg 


Srinatha Grya bhagavann etat tritayarh hi kanda adhare | 
varuno macchando bhagadatta iti trayam idam hrdaye V 102 Il 
dharmddivargasamjnas catvarah kanthadesagah püjyàh | 


"' This Initiation of the Scales is taught in chapter 9 of the Tantrasadbhava. Concerning this 
initiation, see above, chapter 20. Abhinava himself tells us that the passage here from 30/93 to 98 
is drawn from the Tantrasadbhàva. 

“® Srisantatyágama can mean ‘the scriptures of the Srisantati’ or ‘the tradition of the Srisantati’ or 
"the venerable Agama (called) Santati’. Abhinava refers to the Srisantati several times as a Saiva 
school, and twice as founded by a certain Srinatha. But in this c; as the speaker is a deity, we 
can assume that a scripture is meant. However, it may be called ‘Santati’, but it is more like to be 
the name of the school to which it belongs. 
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hrimsrimpürvàh sarve sambodhajusas ca padasabdantah W 103 Wl 
mürdhatale vidyatrayam uktam bhavy atha mano ‘bhiyogena | 
kusumair Gnandair và bhüvanayà vapi kevalayà 104 Il 


'91) Srinatha, Arya and Bhagavan - these three (teachers) are 
(worshipped) in the foundation within the bulb. 2) The three (teachers), 
Varuna, Macchanda and Bhagadatta (should be worshipped) in the heart. 
3) The four named Dharma and the rest of the group should be worshipped 
as present in the throat. (The names of) all these (should be) preceded by 
(the Mantras) HRIM and SR' declined in the vocative and followed by 
the word pada. 4) The three Vidyàs taught before' or those that will be 
(explained further ahead" should be worshipped) on the surface of the 
head. Now, (they should all be worshipped) by applying the mind with 
flowers, joyous (drinks,) or just with the meditative imagination (bhavana) 
alone. (102-104) 


‘The four named Dharma and the rest of the group’. The four, 
Dharma, wealth (artha), passion (kama) and liberation, are the group (of the 
four aims of life. Thus (these teachers are called) Dharmanatha, Arthanatha, 
Kamanatha and Moksanatha in the vocative case, which serves for invocation. 
The sequence (of Mantras) begins with HRIM SRIM, SRINATHAPADA 
(HRIM SRIM ARYAPADA) etc. (The three Vidyas) ‘taught before’ are Para, 
Apara etc. "Those which we will be’ explained (further ahead are three other 
ones). (The word) *now' serves to indicate an option. (They should all be 
worshipped) *by applying the mind', that is to say with stable (unwavering) 


1 Sanderson (2005b 126-127) characterizes these 3 Vidyàs as ‘for use in a radically simplified 
form of Kaula initiation and for recitation by initiates thereafter as a substitute for external 
worship. Though Sakta in character, in that they invoke the Goddess, nothing connects them 
especially with the Krama. More probably they belonged to the related tradition of the 
Srináthasarhsthàna associated by Abhinavagupta with Bhüi son.' (See below, 37/60) The 
reasons for this surmise are circumstantial. 1) The first Natha installed in this initiation is Srinatha, 
which accords with the name of the order. 2) Abhinava introduces this topic saying: — 
Srisamtatyagamodita . . . hütakesánapátülüdhipa-codità. According to Sanderson, a possible 
meaning could be: ‘which has been proclaimed in the scripture Srisarhtati, taught by Hatakesvara, 
the Lord of the Subterranean Paradises.’ But as no such scripture is known or mentioned 
elsewhere, a preferable translation could be: *which has been proclaimed in the scriptural tradition 
of the Srinatha order, taught by Hatakesvara, the Lord of the Subterranean Paradises.’ Either way, 
Abhinava is certainly drawing from a text. 

If this is correct and these Vidyàs are from the Srisantüna, it would support the view that 
it was a Sakta Kaula tradition. But the references to it are so few that it is hard to understand in 
what way it was, as it is said to be, dualist-cum-nondualist, that is, that reality is one in the state of 
withdrawal and many in that of emanation. Sanderson suggests that one possible representation of 
this system is found in Bhatta Ramakantha’s commentary (vti) on the Matarigaparamesvara 
(Vidyápáda p. 41) (Sanderson 2005b 128 n. 95 and Sanderson 1992, 307-8 n 91). 
m rding to Jayaratha, these are the mantras of Para, Parapara and Aparà. If that is correct, 
is far from certain in the absence of an authoritative citation, then the Srisantati is a Trika 
tradition, or closely related to it. Further ahead, Abhinava presents three Vidyas he learnt from 
Bhütirája. If Jayaratha has understood correctly, Abhinava leaves the option open of choosing the 
Trika triad of Vidyas or this one. 

'5 See below, 30/107 ff. 
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attention (anusandhana). ‘Joyous (drinks)' are wine (sura) and the like, that 
bring that about (joy). 
yeu mafa fae Re afe aremrapceca: 

Adama drap Gub RT Ro oq 
viad wafer xu wed d 
arate fra fe soft wi ST Bara I 208 I 


guruna tattvavida kila sis, yo yadi mokşamātrakrtahrdayah | 
eyarh paropanisaduktà || 105 Il 
idyatrayam smaran hrdaye | 


i vinaiva hi vrajati param dhāma dehānte || 106 ll 


If the disciple has set his heart solely on liberation, this is the 
initiation that a teacher who (profoundly) knows reality (needs to 
administer) — capable by itself of dispensing liberation, it is said to be the 
supreme secret. (105) 

He who has been initiated with this initiation, recollecting these 
three Vidyas' in (his) heart, goes when the body comes to an end to the 
supreme abode, even without performing the external rites of worship etc. 
(106) 


By (saying) ‘the supreme abode’, it is established that the area (of 
application) of this (initiation) is one who res to liberation, 
He (now) presents the three Vidyas. 


The First Vidya 


wA aren agda: ae | 
TIIRA TAA | 20 II 


pranavo maya bindur varnatrayam aditah kuryat | 
padapaiicakasya saribodhanayuktasyagnidayitünte W 107 Il 


(To form the first Vidya,) one should place the three syllables 
Pranava (OM), Maya (HRIM) and the Point (HUM) at the beginning of the 
five words with a vocative (case ending) and, at the end, the Beloved of the 
Fire (SVAHA). (107) 


'"Pranava' is OM. ‘Maya’ is HRĪM™ and ‘the Point’ has four 
energies, and so is HUM. ‘The Beloved of the Fire’ is SVAHA. 


"5 Presented here in verses 107 to 120b. 
'"' Cf. ad 30/116a  mayáramam — hr.  $ 
pranavamáyalaksmipaficáksari . . . prayogas tu orn hr 


tilaka bred sarpradayikas tu 
iri namah $ 
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He presents the five words. 


Ram aq meara | 
waa ufed up paar I goc I 
awit Rara 3 aq | 
TASER AN TAHA | 208 I 
"aware maA mer feat | 
siddhasádhani tatpürvari Sabdabrahmasvaripini | 
samastabandhasabdena sahitam ca nikrntani \\ 108 Il 
bodhani sivasadbhàávajananyàmantritari ca tat | 


paficastarandhratryastárnakramena padapaficakam | 109 || 
khapaficàrnà parabrahmavidyeyam moksada Siva | 


SIDDHASADHANI comes at the beginning of that (Vidya), (then 
comes) SABDABRAHMASVARÜPINI along with the word 
SAMASTABANDHA and NIKRNTANI. (Then comes) BODHANI invoked 
(in the vocative with) SIVASADBHAVAJANANI. (These) five words 
consist of five, eight, nine, three, and eight syllables, respectively. This is the 
(first) Vidya, which is that of the supreme Brahman, consisting of fifty 
syllables that, benevolent (Siva), bestows liberation. (108-110ab) 


1) He (now) also states the division of the syllables (that make up) the 
five words, saying they consist of ‘five’ etc. (syllables, respectively). The ‘fifty 
syllables’ (of the first Vidya) are thus: 

OM HRIM HUM SIDDHASADHANI OM HRIM HUM 
SABDBRAHMASVARÜPINI OM HRIM HUM 
SAMASTABANDHANIKRNTANI OM HRIM HUM BODHANI OM HRIM 
HUM SIVASADBHAVAJANANI SVAHA."* 


The Second Vidya 


APRS TTT TAMER: I 220 di 
STE TAI STI AGS |d 
writ agg MATET: d 222 1 
FETCH TAO AT | 
amai amaA suvf ume q 222 d 
evt wmsreqfefanrefé aa: | 

wt wt ga fafiévmof ART d 223 o 


' The printed edition reads only: OM HRIM HUM BODHANI OM HRIM HUM 
SIVASADBHAVAJANANI SVAHA. 
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eai vexf vmware i 
ad waren Gaeta GEH doe gi 
TTT Weng: TST | 
venferavtr facta dremfeife AA 224 d 


anuttarecche ghāntaś ca satrayodasasusvarah V 110 Il 

asya varnatrayasyànte tv antahsthanam catustayam | 
vargàdyasvau tryasrabinduyuk panto 'rnatrayád atah W 111 Il 
mahühütakasabdàdyamisvarityarnasaptakam | 

amantritar ksamasveti tryarnam papantakarini || 112 || 
sadarnam püpasabdàdivimohanipadarh tatah | 

papam hana dhuna dvir dvir dasàrnam padamidrsam || 113 I 
paficamyantam sadarnam syád rudrasaktivasad iti | 

tata ekaksaram yat tad visargabrahma kirtitam V 114 || 
tadanackatakürena sahaikibhàvatah pathet | 
randhrübdhivarnà vidyeyam diksavidyeti kirtità V 115 Il 


(The second Vidyà begins with) Anuttara (A), the will (D, and the 
end of (the letter) GH (N) together with the beautiful thirteenth vowel (O). 
At the end of these three letters (following after are) the four semivowels (Y 
R L V), the first (letter) of the class (of vowels) (A), the Horse (N), the end 
of (the letter) P (PH), conjoined with the Triangle (E), and the Point (M). 
Then after (these) three letters come the seven syllables, consisting of the 
word MAHAHATAKA, followed by ISVARI in the vocative. (Then comes) 
KSAMASVA, consisting of three syllables, and PAPANTAKARINI, 
consisting of six. (This is followed) by the word beginning with PAPA, and 
then VIMOHANI (consisting of six syllables). Then comes (the group 
consisting of) PAPAM and HANA DHUNA, (repeated) twice each. Such is 
(this) part (of the Vidya) that (consists) of ten syllables. (Next comes) 
RUDRASAKTIVASAT, which is in the ablative and consists of six letters. 
Then (comes) a single letter said to be the Brahman of Emission 
(visargabrahman) (S) along with a T without vowels, which should be read 
as one. This Vidya, consisting of forty-nine syllables, is praised as the Vidya 
of initiation. (110cd-115) 


‘Anuttara’ is A. ‘The will’ is I. ‘(The letter) at the end of GH’ is n. 
‘The thirteenth vowel’ is O. ‘The semivowels' are Y, R, L and V. ‘The first 
(letter) of the class (of vowels)’ is A. ‘The Horse’ is N. ‘The Triangle’ is E 
*conjoined with the Point (M)'. "The end of (the letter) P" is PH. Thus (we 
arrive at) PHEM. ‘[T]he Brahman of Emission’ is S. (The syllables are) forty- 
nine. In this way (the Vidya) is: 
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AINOYARALAVA  —ANAPHEM MAHAHATAKESVARI 
KSAMASVA PAPANTAKARINI PAPAVIMOHANI PAPAM HANA HANA 
DHUNA DHUNA RUDRASAKTIVASAT SAT. ™ 


The Third Vidya 
5 cx 

mania R Fea Aga ex | 
emere Tart ARDENTE I 228 1 
TAMIA A Tea | 
ward A amm RATTA 1 229 d 
aa Am enges À | 
mi eA gem agad I 226 I 
wp watered umb vee Aga | 
miaf EAN ANTE d $29 d 
far ahaa wp | 
máyàrnafi ca pare brahme caturvidye padatrayam | 
astarnam atha paficarnam yogadhàrinisamjRitam W 116 lI 
atmantaratmaparamátmarüpam ca padatrayam | 
ekürüntam bodhanastham dasarnam parikirtitam W 117 ll 
rudrasaktiti vedarnam sydd rudradayite ‘tha me | 
papam daha dahety esa dvadasarnd catuspadi ll 118 W 
saumye sadaSive yugmam satkam bindvisusavaha | 


sárdhavarnacatuskam tad samayáàpaha Il 119 Il 
vidya sàrdhürnakhasarasamkhyà sā püramesvari | 


(The third Vidya begins with) the syllable of Maya (HRIM), which 
is followed by three words consisting of eight syllables (altogether), namely, 
PARE BRAHME CATURVIDYE, and one of five syllables, that is, 
YOGADHARINI. (This is followed by) three words - ATMAN, 
ANTARATMAN, PARAMATMAN - in the vocative and terminating with 
the letter E," said to consist of ten syllables. (Then comes) RUDRASAKTI, 
which consists of the four syllables, (followed by another) four words 
consisting of twelve syllables (altogether), namely, RUDRADAYITE ME 
PAPAM DAHA DAHA. (Then comes) the pair SAUMYE SADASIVE, 
consisting of a group of six (syllables). (They are followed by) four syllables 
and a half, which are the Point (HUM), the Arrow (PHAT) and SAVAHA. 


'® Apart from the initial syllables and the final SAT, the other words of the Vidya may be loosely 


translated a: great body of the Hataka hell, be lenient, destroyer of sins, confounder of sin, 
strike strike disperse disperse sin, by the will of Rudra’s power!" 

Sanderson proposes to emend the final SAT, which has no clear meaning, to SAH. 
However, this cannot be done with a simple emendation of the text of the Tantraloka. Are we to 
make this emendation to the source that Abhinavagupta used? 

1 Átme, etc. 
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(This) Vidya, numbering fifty and a half syllables, "' is that of the Supreme 
Goddess (ParameSvari), that removes (the sins of transgressing) the Rule. 
(116-120ab) 


‘The syllable of Maya’ is HRIM. By (saying) ‘in the vocative and 
terminating with the letter E' (we arrive at) ATME ANTARATME 
PARAMATME. 'The four syllables are DAHA DAHA, that (together are 
reckoned as) just one word. ‘The pair’ of two words (consists of) ‘a group of 
six’ syllables. ‘The Point’ (in this case) is HUM. ‘The Arrow’ is PHAT. 
‘SAVAHA’ is SVAHA. ‘The half syllable’ is T. In this way (the Vidya) is: 

HRIM PARE BRAHME CATURVIDYE YOGADHARINI ATME 
ANTARATME PARAMATME RUDRASAKTE" RUDRADAYITE ME 
PAPAM DAHA DAHA SAUMYE SADASIVE HUM PHAT SVAHA." 

This was taught to us by our teacher. Thus he says: 


mR AET AETA 11 220 d 
a: Tareas AT TA d 


etad vidyatrayam Srimadbhitirajo nyarüpayat | 120 Il 
yah saksad abhajac chrimáfi$rikantho manusim tanum | 


Bhitiraja, who was the venerable Srikantha'" (Himself), who, 
directly visible, had assumed a human body, explained these three Vidyas 
(to me). (120cd-121ab) 


Surely (one may ask), the nature of the Mantras has been presented 
here. How is it that (the nature of their) vitality has not been taught? With this 
doubt in mind, he says: 


The Vitality of Mantras (mantravirya) 
sm dh gian adage: d 23 odi 
SAAT IAAT ARRTET: | 


11 PHAT consists of one and a half letters. 

'? Read -SAKTE in place of -SAKTI. This simple emendation, based on the basic rules of 
Sanskrit grammar, is suggested by Sanderson 2005b 127 n 

. 94, The corresponding reading in the printed edition of the Tantraloka — rudrasaktiti — can easily 
be emended to something like rudrasakte ca. If we don't accept any emendation, as Jayaratha did 
not, it presumes that the original had already been corrupted in Abhinava's source. 

'* The Vidya means: 'HRIM O supreme Brahma! You who possess the four sciences! Sustainer 
of yoga! Self! Inner Self! Supreme Self! Rudra's Power! Beloved of Rudra, burn burn (away) my 
sin! O meek one! O Sadasivà! HUM PHAT SVAHA! 

'^' Quoted above ad 4/173ab, see note 4,656. Abhinava identifies his teacher Bhütirája with 
Srikantha above in 1/9. See above, note 30,147. Concerning Bhütirája, see below 37/60. 

P5 Tf we translate nyarüpayat as ‘taught’ rather than ‘explained’, Abhinava is saying that he 
received these mantras through a direct oral transmission through the Srisantati. See above, note 
30,182. 
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afe afar aga a AEAT g $33 I 
Foner quf] werd srg Pat | 


atra viryam puraivoktam sarvatranusared guruh | 121 ll 
arthabijapravesantar uccdradyanusaratah | 

nahi tat kiñcanāpy asti yat pura na nirüpitam || 122 || 
nisphala punaruktis tu nàsmabhyarn jatu rocate | 


(The nature of) the virility (of Mantras) has (already) been taught 
here previously." The teacher should proceed accordingly everywhere (in 
all instances) in accord with (their) purpose, (the form of their) seed 
syllables, the (manner in which they induce) penetration into (the supreme 
reality), and the (manner of their) utterance, etc. There is nothing 
about (all) this that has not already been explained. Repetition is fruitless 
and we do not like it at all. (121cd-123ab) 


Surely (one may ask), that vitality has many modalities. So, with which 
modality (should the adept practice)? With this doubt in mind, he says ‘in 
accord with (their) purpose' etc. 

He concludes this (chapter) with half a verse: 


gad weafaenfexsewmquafénmi n $33 0 


ity evam mantravidyádisvarüpam upavarnitam || 123 Il 


The nature of the Mantras and Vidya etc. has thus been described. 
(123cd) 


This is the auspicious (end of this chapter). 
Satisfied by the nature of the Mantras obtained by (his) venerable 
teacher's instruction, the one called Jayaratha has explained this, the thirtieth 


chapter. 


Thus (ends) Chapter Thirty, called the revelation of Mantras etc., of the 
(commentary called) Discernment, of the venerable Tantraloka. 


1% See above, 4/181cd-193. 
1 See above, 5/84cd-100 (84-100ab). 
18 See above, 5/43-74ab (43-73). 


CHAPTER THIRTY-ONE 
The Trika Mandala 


Sambhu, (enveloped in His) enclosures, unfolding all around this 
Trident universe, the spokes of which are the seven paths and triadic nature, 
Vidya, Maya and Prakrti, is victorious! 


Now he begins to discuss, paraphrasing (the sources in accord with its 
essential purpose) (tátparyatah), the nature of (the Trika) mandala. 


ay Weare: Fania | 


atha mandalasadbhavah samksepenabhidhtyate | 


Now we will talk concisely about the essential nature of the (Trika) 
mandala, (lab) 


There (in that regard), he sets about explaining how the square (in 
which the mandala is drawn) is made successfully. 


The Drawing of the Square Base of the Mandala 
According to the Mdlinivijayottara 


adsa: ae pa 
ETAT TMT GAT THT | 
reeset cs fan AA i 3 i 
TÀ oe ceria | 


sādhayitvā di$ar pürvàri sütram asphalayet samam VW 1 || 
tadardhayitvà madhyaprakpratictsv ankayet punah | 

tato ‘py ardhatadardhürdhamünatah pürvapascimau I 2 I| 
ankayet tàvatà dadyat sütrena bhramayugmakam | 
matsyasandhidvayam tv evar daksinottarayor bhavet || 3 \| 
tanmadhye pátayet sütram daksinottarasiddhaye | 


'Having (initially) ascertained the eastern direction, one should 
extend the thread (with which the mandala is traced) and, having divided it 
into (two) equal parts, make marks in the front (eastern part of the thread), 
the rear (western part), and the centre. Then again, in the same way, marks 
should be made on the eastern (front) and western (rear halves), measure a 


! 31/1cd-4ab is an expansion of MV 9/2-3ab. 
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half (of their length), half again and (then) half again (thus marking 
divisions in the thread of four, eight, and sixteen parts). Draw two curves 
with this thread in such a way that the two junctures (at the front and end 
of) the oval (fish shape produced thereby) are in the south and the north. In 
order to ascertain (the exact position of) the south and the north, one 
should (as before) cast the thread along the centre (between) these (two 
points). (1cd-4ab) 


Figure 1: The square of the mandala drawn according to 31/1-4ab.? 


"fa p TERRIA qox odi 
agers qf ata Wo 

reper a AAR aou o 
muniri Tees: d 

sper fears wem: PAART: d o& 1 
TA aa: Gaia AST d 


yadi và prakparaktulyasiitrenottaradaksine |l 4 || 

ankyed aparàd ankat pūrvād api tathaiva te | 

matsyamadhye ksipet sütram ayatam daksinottare M 5 M 
mataksetrárdhamünena madhyàd diksv ankayet tatah | 
stitrabhyam digdvayotthabhyam matsyah syat pratikonagah M 6 I 
matsyesu vedah sütrünity evar syac caturasrakam | 


? See figure 1. 
? Diagram taken from Gnoli 1999: 611. 
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Or else, if (by another method), the north and south are marked 
with a thread (the length of which) is equal (to the distance starting) from 
the mark in the west and from (that in) the east (at these two extremities), 
then in the middle (of the two points of intersection) of the oval (with the 
base line,) one should, in the same way (as before), cast the thread (so that 
it) extends through the south and the north. (4cd-5) 


“The procedure for drawing the square of the mandala 
according to MV 9/2-5 = TA 31/4cd-7ab, with some variants.* 


* This method is taught in MV 9/1-5 from which Abhinavagupta draws here. There we read: 
sa ca pürvürm disam samyak sütram üsphálayet tatah | 

tanmadhyat pürvavàri v ahkayet samántaram V 2 | 

piirvaparasamasena sütrenottaradaksinam | 


‘(First of all,) lay out a thread correctly (extending) towards the eastern quarter. Then, 
from its centre, mark (an equal) unit (of distance) from the west (i.e. below) and from the east (i.e. 
from above) along with a thread of equal length (read —samánena for -samásena) behind it and in 
front, (extending) north and south. (2-3ab) 


(Starting) from the mark in the west and from (that in) the east (at these two 
extremities), then in the middle (of the two points of intersection) of the oval (with the base 
line) one should, in the same way (as before), cast the thread (so that it) extends through the 
south and the north. (3cd-4ab) 

Then, by means (of a thread) which is half the length of the area (covered by) the 
oval (drawn initially), one should, starting from the centre, mark (in the same way the 
intermediate) directions. (4ed)* 


tadvaddiksthac ca konegu anulomavilomatah | 
patayet tesu sütrüni caturasraprasiddhaye V 5 V 


In the same way, starting from a (primary) quarter, cast threads forward and reverse into 
those corners (as required) so as to fashion re.’ MV 9/2-5 
* TÀ 31/5-6ab is a literal quotation of MV 9/3cd-4. 
* This method is taught in MV 9/1-5 from which Abhinavagupta draws here. There we read: 
sa ca pürvàr disam samyak sütram asphalayet tatah | 
tanmadhyat pürvavàri ankayet samántaram \\ 2 || 
piirvaparasamasena sütrenottaradaksinam | 


‘(First of all,) lay out a thread correctly (extending) towards the eastern quarter. Then, 
from its centre, mark (an equal) unit (of distance) from the west (i.e. below) and from the east (i.e. 
from above) along with a thread of equal length (read -samánena for -samásena) behind it and in 
front, (extending) north and south. (2-3ab) 


(Starting) from the mark in the west and from (that in) the east (at these two 
extremities), then in the middle (of the two points of intersection) of the oval (with the base 
line) one should, in the same way (as before), cast the thread (so that it) extends through the 
south and the north. (3cd-4ab) 

Then, by means (of a thread) which is half the length of the area (covered by) the 
oval (drawn initially), one should, starting from the centre, mark (in the same way the 
intermediate) directions. (4cd)* 


tadvaddiksthac ca konesu anulomavilomatah | 
patayet tesu sütráni caturasraprasiddhaye V5 W 
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Figure 2 


Then, by means (of a thread) which is half the length of the area 
(covered by) the oval (drawn initially), one should, starting from the centre, 
mark (in the same way the intermediate) directions. (Then,) by means of 
the two threads, lifted up from the two directions (i.e. east to west and 
north to south), an oval (is to be drawn that extends) to each corner (in the 
intermediate directions.’ In this way, (four) threads (that pass through) the 
four (extremities of the four) ovals form a square." (6-7ab) 


*Having (initially) ascertained the eastern direction', that is to say, 
and also the western direction in the evening and the morning, by the shade of a 
peg (gnomon) during an equinox, one should place a thread that extends 
through the eastern and western directions which is the same (in length) as the 
desired area, (which may be), for example, four handspans. Having divided that 
into (two) equal halves, it should be marked in the middle and in the eastern and 
the western directions, (which are the front and posterior extremity, 
respectively). The meaning is that it should be marked with three lines. Then 
after that also, in relation to all the threads, assuming as a measure half (of their 
length,) which is four parts, half that again, which is eight parts, and (then) half 
that again, which is sixteen parts, ‘marks should be made on the eastern 
(front) and western (rear halves)'. The meaning is that one should place six 
lines externally in their respective (locations). Then again, in the same way, by 


In the same way, starting from a (primary) quarter, cast threads forward and reverse into 
those corners (as required) so as to fashion a square.’ MV 9/2-5 

* TÀ 31/5-6ab is a literal quotation of MV 9/3cd-4. 
^ Taken from Gnoli 1999: 612. 
7 Lines 31/6cd-7ab are needed to make sense of the procedure required to draw the mandala 
described in chapter nine of the MV, and need to be located there between 9/4ab and 4cd. This 
suggests that these too, like others, are lines lost from the version of the MV Abhinava had before 
him. 
* See Figure 2. 
* A gnomon is the pointer of a sundial. The (exact location of) the eastern (direction) is 
ascertained by means of a gnomon which is imagined to be in the centre of the mandala. The four 
times four lateral squares for the doorways are generally added later. 
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means of a thread which is of the measure of each of two halves of two 
directions, east and west, placing it in each respective location of the marks on 
the left and right, in due order, one should place two curved (lines) in the 
southern and northern directions in such a way that there are two intersections of 
the oval (formed in that way) in the shape of a crow’s wing. Two directions are 
established by a thread placed in the middle of the two intersections of the oval 
extending south and north. 

(By saying) ‘Or else if (by another method)’, (he indicates that the 
exposition of) another view (as to how this can be done) begins here (the north 
and south are marked with a thread (the length of which)) is equal (to the 
distance starting) from the mark in the west and from (that in) the east (at 
these two extremities). The meaning is that (it is marked) by the whole 
(thread,) and that the exposition of all the remaining instruction (begins) with 
this mark. ‘In the same way’ as was taught before. And taking the centre as a 
base, one should mark the directions with two threads which are half the length 
of the chosen area, as, for example, four handspans. The meaning is that, in 
order to make it equal in all ways, one should place four threads there. Thus, 
(extending) ‘to each corner’ (of the square in the intermediate directions), there 
should be an oval (formed) ‘by means of the two threads, lifted up from the 
two directions (i.e. east to west and north to south)’, such that (one is) in the 
southeast (formed by the threads of) the east and south, in the northeast (formed 
by the threads of) the east and north, in the southwest (formed by the threads of) 
the west and south, and in the northwest (formed by the threads of) the west and 
north. One should place four threads within the four ovals (running through) 
that are in each of these corners. Thus, the square (has been fashioned) 
successfully. 

Surely (one may ask), there are many mandalas in each scripture. So 
here which of those is said to be essential? Taking this doubt into account, with 
the intention (expressed in the dictum that) ‘he who has exerted himself in the 
main one is successful’, (he starts with an initial) declaration (of his topic) in 
order to first of all teach the mandala of the triple Trident (tritrisüla) presented 
in the venerable Trikasadbháva as the cause of (mandalas) taught (in the 
scriptures) with Tridents present (silavartana), and that are its many 
modalities." (He does this) by taking as a base (this particular) mandala, that 
has been fixed as the main one, even though, on the authority of our own 
scripture, they are many. 


aA Ike WAR ASS Cdp di 
fiers usen we wet suma 
"aen meg ASM cq VTA Ogg 
Werne Arye qewpefufr was d 
T Year emu denn: sg 
Ta WSs qu. aaar |d 


" See below 31/10cd ff. 
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ekasmat prabhrti proktam Satantarn mandalam yatah V 7 | 
siddhatantre mandalanam Satam tat pitha ucyate | 

yat tanmadhyagatam mukhyam mandalanam trayam smrtam | 8 I| 
madhyasülarn tritrisiilam navasülam iti sphutam | 

tatra Sülavidhànari yad uktam bhedair anantakaih M 9 |l 

tadyoni mandalam brümah sadbhavakramadarsitam | 


The mandala is said to begin with one and end with a hundred. 
Thus, it is said in the Siddhatantra that in that section (tatpitha), there are a 
hundred mandalas." Amongst them, three mandalas are clearly considered 
to be the main (mukhya) ones, namely, one with a (single) trident in the 
middle, one with three tridents, and one with nine tridents. (7cd-9ab) 

There, (with regards to) the procedure concerning the Trident 
taught (in the scriptures) with (its) endless number of varieties, we will talk 
about the mandala presented in the liturgy of the Sadbhava" which is their 
source. (9cd-10ab) 


"The section concerning them’ is the mandalapitha. The word ‘them’ 
(in the expression) ‘amongst them’ refers to the hundred mandalas. ‘It is said’, 
that is, in the Siddhatantra itself. As is said (in the Siddhatantra): 

‘Now the section (pitha) concerning mandala is being taught. Listen, O 
beloved. O fair faced lady, a hundred mandalas are taught in the Siddhatantra. 1 
will tell (you) their names, listen with a well concentrated mind, O fair lady, to 
the (full) hundred mandalas in due order,’ 

Having begun this way (the Tantra continues): 

‘(They are called) Haharava (Sound of Loud Laughter), Ghana (Dense), 
Ruddha (Fixed), Sāmaya (The Mandala of the Rule), Citrakantaka (Varied 
Thorns) . . .' etc., the middle: *Madhyasüla (Trident in the Middle), Tritrisüla 
(Triple Trident) and Navasüla (Nine Prongs). Ending with: ‘along with the 
A$vamedha (Horse Sacrifice), there are considered to be a hundred mandalas.’ ^ 

He says just that: 


The Various Types of Trika Mandala with Lotuses and Tridents 
(Sulabjabhedah) 


A) The Construction of the Mandala According to the Trikasadbhava"* 


ref ages fort wR go d 
mÀ: rey: ad quepb sued | 


vedasrite caturhaste tribhagam sarvatas tyajet | 10 Il 


! Cf. above, 16/2cd-4. 

"No such mandala is described in the Tantrasadbhava, so we may safely presume that by 
‘Sadbhava’ Abhinava means the Trikasadbhava, that he goes on to draw from. 

? The passage Jayaratha quotes here from the SYM is not found in the short edited recension. 
Tórzsók 1999: 232-233. 

" This passage, which extends from 10cd to 52, is drawn from the Trikasadbhava. 
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bhagaih sodasabhih sarvam tat tat ksetrarn vibhajayet | 


One should omit a third part on each side from a square 
(measuring) four handspans and, having done so, divide all the remaining 
area into sixteen squares (on each side).'* (10cd-11ab) 


‘Four handspans' measure ninety-six finger-breadths. ‘A third part’ 
is thirty-two finger-breadths. ‘On each side’ means in the four directions. Thus, 
one should remove sixteen finger-breadths in each of directions. The meaning is 
that one should establish them (in reserve) for the doors etc. This is the 
meaning. By omitting a third part of a handspan, all the area (ksetra) that 
remains, which is useful for the fashioning (vartand) of the triple Trident that is 
about to be explained, should be divided into sixteen parts. The meaning is that 
256 squares (measuring) four finger-breadths (each) should be fashioned. There 
are 576 squares in the entire area, which is divided twenty-four times, and so, by 
omitting four parts in each direction for the doors etc, 320 squares remain. This 
is the overall meaning.^ He begins to fashion (vartand) the Trident there, 
(saying): 


The mandala of the Three Tridents 
described in the Trikasadbhàva." 


FAAS WA WEN THEA qot oU 
Porat dp xm aged gma: d 


5 See Figure 3. 

^^ The drawing of the mandala of the Triple Trident begins by making a square. This is the ‘field’ 
(ksetra) or area within which the mandala is drawn. It i: ided into sixteen rows of equally sized 
squares, thus making 256 squares (16 x 16). The expanded version that accommodates the 
surrounding doors contains four extra squares on each side, that is, eight more altogether. This the 
squares are now (24 x 24 =) 576 squares. This is 320 more squares (576 — 256 = 320). Each 
square measures four finger-breadths. Twenty-four fingers make a one handspan. The field is 
divided into sixteen squares that, along with those for the doors that are attended subsequently, 
become twenty-four. Each square is four fingers wide. Twenty-four fingers make a cubit, 


" See above in 16/5 ff. for a drawing and description of the configuration.of the mandala of the 
Three Tridents. 
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ars gee gate aterm: | 

wat geared wafer ferry 23 1 
pepis aft gaara wad | 

sempre RAAR exi afi AISA i ex 1 
qa pig ada fara: | 


brahmasütradvayasyátha madhyam brahmapadam sphutam | 11 I 
krtvavadhim tato laksyam caturtham sütram àditah | 

tatas tiryag vrajet sütram caturtham tadanantare | 12 || 

kosthe cendudvayam kuryad bahirbhdgardhabhagatah | 

tayor lagnari brahmasiitrat trtiye marmani sthitam || 13 Il 
kosthakardhe ‘param ceti yugmam antarmukham bhavet | 
brahmasütrüd dvitiyasmin hasta marmani niscalam | 14 ll 

krtvà piirnenduyugalam vartayeta vicaksanah | 


The middle of the two threads of Brahma clearly (marks) the Place 
of Brahma (brahmapada) (which is the centre of the mandala).'* Then, after 
having made (this) the starting point, one should mark the fourth thread. 
Then, one should move from there (upwards on the eastern side) diagonally 
(tiryak) (until one reaches) the fourth thread. One should fashion in the 
adjacent square two moons, (i.e. circles that extend) outwards for one and a 
half squares. The conjunction of the two is located in the third point of 
intersection (marman), (starting) from the thread of Brahma. (13) 

One should then make within half a square another pair (of semi- 
circles, connected to the preceding ones,) facing inwards. Then, having 
(firmly) placed one's hand" without moving on the second intersection 
(marman) (starting) from the thread of Brahma, one who is well versed 
(vicaksana) should fashion two full moons (i.e. circles). (11cd-15ab) 


"Then', after having made (this) the starting point. The meaning is 
‘having begun from the Place of Brahma’ (where the drawing of the mandala 
begins). (Observe the fourth) ‘thread’, not the square. ‘Then’, after having 
marked the fourth thread, (one should move) ‘from there’ progressively 
upwards. ‘Diagonally’, by a sideways movement. ‘The adjacent square’ 
means the one next to it. Thus, having placed the left hand on the intersection 
(marman) on the fourth thread, then, beginning from half the fourth square 
located, in relation to Thread of Brahma, above that intersection, up to the 
square below it, outside (it), that is, taking as a base the measure of half a 
portion of the inner (preceding) portion, one should fashion two moons (i.e. 
circles) by (rotating in) a circular motion. 


"5 The Place of Brahma is the centre of the mandala, and the two threads of Brahmi are those that 
pass through that centre. 
P Read hastar for haste. 
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(When fashioning the middle prong,) taking as a base the third 
intersection from the Thread of Brahma, one should thus place the right hand on 
the third intersection by rotating with the left hand within (that) square and the 
half (of one next to it, one should draw two) ‘inward facing’ (half-moons (semi- 
circles),) not outward facing ones, (and so one should fashion another two 
moons (i.e. circles) connected to the two moons located immediately next to 
them, and they should be ‘inward facing ’ And, placing the left hand firmly on 
the second intersection, in relation to the Thread of Brahma, one should, in other 
words, (fashion) another full (circle) which is conjoined to the first two moons 
(i.e. circles). One should not draw a pair of half-moons (i.e. semicircles) like the 
moons drawn previously. 


sepa wen frat 1 g4 1 
paras qi phano | 
WAST EARMA I 25 1 


brahmasütragatàt şaşthāt tiryagbhagat trtīyake || 15 ll 
krtvardhakosthake sütram pūrņacandrāgralambitam | 
bhramayed unmukham khandacandrayug vahnibhāgagam W 16 ll 


Then, haying (fastened) the thread in the third half square 
(starting) from the sixth horizontal square (tiryagbhaga) on the thread of 
Brahma, and (so having made it) coincide with the extremity of the full 
moon (circle), it should be rotated (upwards) towards that, (to form) a pair 
of half-moons (i.e. semi-circles) within the (three) squares in the southeast." 
(15cd-16) 


Thus, one should lead (a thread) horizontally upwards from the Thread 
of Brahma up to the end of the second square (bhaga), in such a way that here, 
by the procedure (krama) that will be explained, it may make contact with the 
‘pillow’ (gandika) (at the lower end of the staff of the Trident). Thus, (the one 
who draws this mandala) is said to be an ‘expert’ (in this procedure). 

(In the third half square (starting) from the sixth horizontal square 
(tiryagbhaga)) ‘on the thread of Brahma’. The meaning is that it is located on 
the thread of Brahma, taking the place of Brahma (in the centre) as the starting 
point ‘from the sixth square’, and from the thread, the seventh. ‘The third’ 
(square is) horizontally above. (The circle fashioned there,) in relation to the 
two moons (i.e. circles) to the west of it (i.e. behind it,) is a ‘full’ (circle). As he 
will say, ‘from (the last) half-moon in the west’. Thus, having placed the right 
hand on the back of the thread in the second half square, beginning from the tip 
of the full moon (i.e. circle) located within it ‘towards that’, that is, facing 
upwards, one should rotate the thread up to the third remaining square, 
characterized as (that of) ‘fire’ (i.e. in the southeast). How (is that done)? He 


? According to Jayaratha, ‘vahni’ (‘fire’) here means ‘three’, and so the translation would be ‘for 
three squares’, The two half-moons occupy the space of three squares in the southeast, which is 
the direction of Fire. Cf. below 31/69cd-7 lab. 
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says ‘(to form) a pair of half-moons (i.e. semi-circles)'. Its form here is that 
(made) conjoining with a half-moon (i.e. semi-circle). 


frdranmg creep evs: WANT: | 

a WaT VST Ee GIS VASAT go 20 1 
Giengton wem E TTT | 
fedtaferaft arm: ag ww fate: HE: ec d 
mpeg adel qdup memes | 

agent 4 qari wag 1 28 


tiryagbhagadvayam tyaktvà khandendoh pascimat tatah | 

konari yàvat tatha syac ca kuryat khandam bhramadvayam M 17 Il 
sutiksnakutilagram tad ekarn sri gam prajayate | 

dvittyasminn api proktah $riga esa vidhih sphutah V 18 Il 
madhyasrüge ‘tha kartavye trttye ürdhvakosthake | 

caturthürdhe ca candrardhadvayam antarmukham bhavet V 19 || 


Then omitting (another) two squares horizontally, one should 
fashion from (the last) half-moon in the west up to the corner,” two semi- 
circles. One prong, which is sharp and point curved, is created (in this 
way). This same clear procedure, (is applied) to (draw) the second prong 
also. (17-18) 

Now when one needs to make the middle prong, two inward facing 
half-moons (semi-circles) should (be fashioned first) in the third Square 
above, and half of the fourth. (19) 


Then, again, ‘omitting (another) two squares horizontally’ from the 
third half square, that is to say, having placed the right hand on the back of half 
the thread which is in that second square, then from the west (side), beginning 
from the half-moon, one should rotate (the thread) up to the corner which is at 
the extremity of the half-moon (i.e. semi-circle) that was fashioned previously 
by that thread, in such a way that, rotated in that way, a pair of half-moons are 
(created). 

Thus, in this way, (the circle) is incomplete, not full. One should rotate 
(the thread) twice so that a *prong, which is sharp and point curved' (is 
created in this way). ‘Then’, or else, reading ‘from the first’, beginning from the 
first half-moon, that was fashioned initially from the initial square up to the 
corner. This is how one should explain ‘from (the last) half-moon in the west’, 
not, as in the previous statement, ‘the pair of moons’, that is, the pair of moons 
above from the west; and from the beginning of the half-moon, ‘one should 
fashion two semi-circles’ etc. As the drawing of the two moons is being 
executed and the word ‘from the first’ need not be taken into consideration, and 


?! The sense of the word ‘two’ here is probably that the same should be done also with regard to 
the other trident. 
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because it has no meaning (or serves no purpose, that reading should be 
rejected) (?). 

He transposes this same (procedure) to the (fashioning of the) next 
prong, by (saying) ‘this same clear procedure, (is applied) to (draw) the 
second prong also'. Here (in this case), the difference is only the placement of 
the hand, which is not the same. Having explained the positioning of the two 
prongs on the side, in the same way, he (goes on to talk about) the positioning of 
the middle prong, saying: ‘Now when one needs to make the middle prong’. 
Two inward facing half-moons (semi-circles) should (be fashioned first) ‘in the 
third square’, in relation to the thread of Brahma ‘above’, not to the side. 
(They should be) ‘inward facing’, not facing outwards. 


Ta Prete mafii wey | 
SIRO TER WATT | Ro 1 

wa eias aega d 

"egre fes ee ATTA FAT 1 22 1 
qp asd a det eee |d 
Usage wares fzdhmem p 23d 
aaa Smene | 
Aaga eft afia TÈ qo 33 4 
Tag aiaa wd: gai fate: 1 


tac ca pürnendum ekam pragvartitam prāpnuyād yathā | 
anyonyagranthiyogena baddharatvam prajayate || 20 || 

‘sya khandendudvayavartanat | 

É parābhyām agrato nayet \\ 21 || 
sütram pārśvadvaye yena tiksnam syan madhyasrngagam | 
parsvadvayadhare pascàd brahmasiitram dvitiyakam || 22 Il 
avadhdnena samgrahyam àcáryenohavedinà | 

bhavet pascanmukho mantri tasmims ca brahmasütrake \\ 23 | 
madhyasrngam varjayitvà sarvah pürvodito vidhih | 


That (pair) should reach (to make contact with) the one full moon 
drawn previously, in such a way that, by the union of (their) knots with one 
another, the spokes (of the Trident) are well connected. The same should be 
repeated on the other two sides. (20-21a) 

By the presence of its two semi-circles, the ‘pillow’ (gandika)” is 
encompassed by the two (prongs) in the middle; (the teacher) should extend 
the thread from the other two up to the extremity (of the field) on the two 


? The gandikà (lit. "little pillow") looks like a squashed bulb at the lower extremity of the staff, or 
handle, of a weapon (as is the trident), or sacrificial implements, such as, for example, the small 
and large ladles used for offering oblations of clarified butter. Concerning this term, see MrT, 
kriyapada, p. 65-67 and the relevant illustrations. 
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sides, so that it may reach (and thus fashion) the sharp prong in the centre. 
(22ab) 

The teacher, who knows how to apply the same procedures in 
accord with varying circumstances (ühavedin), should carefully lay hold of 
the second thread of Brahma, that extends along the western part (of the 
mandala), below the two sides (on the south and north). Facing west, the 
teacher, making use of that thread, (should repeat) all the previously 
described procedure, with the exception (of that part of it which concerns) 
the prong in the middle.” (22cd-24ab) 


‘That’ pair of half-moons. ‘The one’ (full moon) means one each, thus 
the meaning is that there are two full moons (i.e. there are two complete circles). 
Here itself, he explains the purpose (of doing this,) saying: ‘in such a way that’ 
etc. He transposes (the same procedure) to the other sides also, saying ‘the same 
should be repeated on the other two sides’. (The ‘pillow’ (gandika)) ‘is 
encompassed’ (by the two (prongs) in the middle) by their alignment (melana) 
above and below. (The teacher) ‘should extend’ (the thread) up to end of the 
field. Having explained in this way the positioning of the front of the field, he 
begins to explain the rear part also, (saying,) ‘(below) the two sides’ etc. (It is) 
‘the second’ (thread of Brahma) because it is located in the other half (of the 
field). (The teacher is one) ‘who knows how to apply the same procedures in 
accord with varying circumstances’, because he is skilled in understanding 
the matters concerned with transposition (of a procedure from one context to 
another) and the like. Again, what should he do in this way? He says: ‘Facing 
west’ etc. (He says that this should be done) ‘with the exception (of that part 
of it which concerns) the prong in the middle’, because the staff (of the 
Trident) will be present in that place. 

He now says how the prongs are located on the southern and northern 
sides. 


IA aye wera ATI p 2v i 

IÀ gaa adem asa: Fax | 

SRA mepTESS WAT I 4 di 

tato yad unmukham khandacandrayugmam puroditam I 24 Wl 


tato dvayena kartavyà gandikantah susangatà | 
dvayenágragasütrübhyàm madhyasrigadvayari bhavet | 25 Il 


Then, making use of the two previously mentioned half-moons that 
are facing (each other), (the teacher should) make a good (and beautiful) 
inner alignment of the ‘pillow’ with these two™ (between them), and with 
the two threads in front of them, along with the two (prongs, above and 


? The middle prong, in the western part of the mandala, is hidden by the staff of the Trident. 
* Each of these two prongs is part of a different trident, namely, the one in the southern part of the 
mandala and the one in northern part of it. 
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below the two tridents on the southern and northern sides),? there are 
(also) the two prongs in the middle (between the prongs)."^ (24cd-25) 


*Previously mentioned half-moons' when the formation of the trident 
in the front part (of the mandala was described). 'A good (and beautiful) 
alignment’ (of the ‘pillow’ with) the prongs next to it (on the two sides). 

Having formed in this way the three tridents here, he says (the 
following) in order to form the lotuses etc. that are below it also. 


amir "THIRD sb gage | 

Tah AEM ERN fee TA I 35 oi 

mà qoem dp at fea a a | 

Wa Ty Wei a ARENE FAT 2 di 
Ayer wat ewan Wem: | 

TASTE SEU A AT TAH TAT OG 3 
Ai ara web aaae: | 

adho bhagavivrddhydsya padmam vrttacatustayam | 
tataś cakram sodasáram dvàdasaram dvidhatha tat || 26 || 
madhye kulesvaristhànam vyoma và tilakam ca và | 
padmam vatha sadaram và viyaddvadasakam ca và | 27 ll 
le ‘tra saptare Slistamatrena madhyatah | 


padmànàm atha cakranam vyomnàm và saptakarh bhavet | 28 || 
itari vatha sankirnam samasavyasabhedatah | 


Underneath it is a lotus that has four circles (around it, formed) by 
(progressively) increasing (the number of squares).”” Then comes a wheel, 
which may be of sixteen, twelve and double (that number) of spokes (i.e. 
twenty-four). Kulesvari’s place is in the centre. (It may be marked with) a 
void (vyoman) (i.e. circle) or a point (tilaka), or (surrounded by) a lotus with 
six petals or twelve voids." Here, in the middle (of this mandala) with three 


75 See the preceding note. 

* The three tridents formed from seven prongs are completed in this way. Above in 16/5-2, 
Abhinava presents the composite collective sacrifice and pantheon (samudayikayajfia) based on 
this form of the Trika mandala with three tridents. This is the rite of the higher Trika initiation, 
beyond the regular one of the Rule (samayadiksá), that is performed with the single Trident 
mandala taught in the MV, and expounded by Abhinava in Chapter Fifteen. Culminating in 
oneness with Siva, it is the liberating nirvanadiksd. In the course of that exposition, the placement 
of the three goddesses and their Bhairavas on the prongs is presented in brief in 16/12cd-15ab. See 
note there for a schematic representation. 

? See below, 31/74-78. The lotus is partially hidden by the trident. 

?5 Sanderson (19! 97-198): "The Trikasadbhava, as quoted in the Tantraloka, allows ‘twelve 
voids’ (viyaddvadasakam) to be drawn in the centre of the central lotus. The precise meaning of 
this expression and the fact that these ‘voids’ are designed to contain the twelve Kalis of the 
Krama's Cycle of the Nameless (anakhyacakram) is apparent from the Deviparicasataka and the 
Jayadrathayamala (Tantrarajabhattaraka), two Agamas of the independent Krama tradition. The 
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tridents and seven spokes, there should be seven lotuses, wheels, or void 
(circles) that are just grouped together (slistamdtra) (not superimposed). 
(The seven may be) mixed (together) or conjoined separately or 
collectively.” (26-29ab) 


‘Underneath’ (the prongs of) the trident and above the staff. (The 
place) below ‘it’ is a befitting location. Thus, the inner covering of these (parts 
of the lotus) is (formed) by (the base of the prongs of) the trident, and with them 
(all) (the covering) of the staff. Thus, it is said that ‘five are its squares, that are 
concealed by the lotus seat (padmapitha). 


(The four circles (around it are formed)) ‘by (progressively) increasing 
(the number of squares)’ by one and two etc., succes ively. ‘Double (that 
number)’ is (a wheel with) twenty-four spokes. Thus, first comes one with 
twelve spokes, then sixteen and twenty-four. ‘A point (tilaka)’ means just a dot. 
They are ‘just grouped together’, not (superimposed) as coverings. The word 
‘or’ is in the sense of ‘alternatively’ (as one wishes). Here (in this case, their) 
commingling takes place on one spoke either ‘all together’, that is, of a lotus, 
wheel and void (circle), or ‘individually’, of a lotus and wheel, lotus and void 
(circle), or wheel and void (circle). When their condition is ‘mixed’, they are 
arranged on separate spokes. 

Thus, beginning from one, up to six, when they are in groups of two and 
(are combined with others) elsewhere (on other spokes) one at a time, there are 
six kinds. In the same way, there are just six (kinds), with groups of three 


former instructs the worshipper of this climactic cycle to draw a circle (vyomabimba) surrounded 
by twelve others. Each of the resulting thirteen should be coloured with indigo powder and 
surrounded by a vermillion border. He is to worship the supreme Kali (Mahakali) in the central 
circle, and the twelve Kalis in the ring of circles that surround it, The same pattern is found in the 
Kalikramavidhih of the second text, where it stands with a four-gated square as the Krama's 
initiation mandala. In its centre is Mahàkàli equated with the world-manifesting vibration 
(spandah) within the heart of consciousness and bliss, realized when the meditator dissolves into 
the ego-less ground, through the contemplation that the agent, act and object of cognition are 
cognition in essence; visualized as the awesome black goddess haloed in the fire of her own 
radiance, decked with the skulls and corpses of deities, devouring the Lords of the Tattvas, 
dancing wildly in the moment of universal destruction; wors ipped by the wine-intoxicated 
devotees with offerings of wine in skull-cups, with animal sacrifice and the drinking of the 
victims’ blood. Around her as the twelve Kalis, their forms are identical with hers. 

The innermost power of the mandala of final ii tion into the Trika is then this 
quintessential group of deities of the Krama, Kalasarnkarsini, mirrored in the twelve Kalis of the 
Nameless as all-pervading, all-devouring nonduality of the dynamic cycle of the object, act and 
agent of cognition.’ The texts cited here are quoted and translated in the Appendices to Chapter 
Four. 
® Verse 31/28 is quoted above in TA v ad 29/170-173. The lotuses etc. are ‘mixed together’ when 
they are subdivided in accord with the spokes (for example, one spoke of all lotuses, and so on). 
They are ‘commingled’, i.e. combined when on the same spoke, and are there ‘individually’ 
present when there are only two units of the three, or ‘all together’ all three. The overall number 
of these constituent units arranged on the spokes in triads, pairs, or just individually, is various, 
ranging from twenty (i.e. six spokes of three and one of two) to eight (i.e. six spokes of one and 
one of two). The various number and arrangement of these units determines the form of the 
varieties of this mandala. It is clear from Jayaratha’s commentary and implicitly from what 
Abhinavagupta says (below in verse 31/42cd-43ab) that they are two hundred and fifty. 

* Js this a citation from the Trikasadbhava? 
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(combined) with one each at a time. (Again,) in the same way, groups of two 
(combined) with groups of three make six (kinds). When the three are mixed 
together and one is present five times, then when a group of three is in one place 
and a group of two is one place, and in the (remaining) five (spokes) there are 
single (units), this is one (type) (10). each single one in one place, a triad in one 
place, and pairs in (the remaining) five (spokes) is the second (type) (14). One 
in one place, a pair in one place, and triads in (the remaining) five (spokes), the 
third (type) (18); thus making three (types). 

When one is repeated four times, and (all) three are in one place, two 
pairs in two and in the (remaining) four (spokes), one (each), this is one (type) 
(11). (When) there is one pair in one place, a triad in two, and in the (remaining) 
four (spokes), one (each), this is the second (type) (12). (When) there is one in 
one place, a pair in two, and in the (remaining) four (spokes), three (each) (17). 
This is the third (type). (When) there is one in one place, a triad in two, and in 
the (remaining) four (spokes), two (each) (15). This is the fourth (type). (When) 
there is a triad in one place, one in two, in the (remaining) four (spokes) two 
(each) (13). This is the fifth (type). (When) there is a pair in one place, one in 
two, and in the (remaining) four (spokes) three (each) (14). This is the sixth 
(type). Thus making six. 

When (the same one is) repeated three times and there are a pair in two 
(spokes), a triad in two, and in (the remaining) three one (each) (13). This is one 
(type). When there are two in two (spokes), one (each) in two, and in (the 
remaining) three, three (each) (15). This is the second (type). When there is a 
triad on two (spokes), one (each) on two, and in (the remaining) three, two 
(each) (14). This is the third (type). 

When three are repeated on two, and there is one in one place in three 
(spokes), two in three, and in the (remaining) three, three (each) (18). This is 
one type. When there is a pair in one place, single one in three, and in the 
(remaining) three, three (each) (14). This is the second (type). When there is a 
triad in one place, pairs in three, and in the (remaining) three, one (each) (12). 
This is the third (type). Thus, there are just three, making in this way thirty-three 
(types altogether). 

A lotus first and then a wheel; or else a wheel first and then a lotus. 
Thus, when commingling them etc., by altering the sequence in this way, pairs 
are (variously) combined on the seven spokes. This is one type, because it is 
associated with many types with reference to (this one) particular (variation). By 
altering the sequence in the same way of (all) three also when they are 
commingled (together, it makes) one (other type). Thus, there are thirty-five. 
When multiplying by seven in accord with their determined locations on the 
seven spokes, (the variations number) two hundred and forty-five. Just the 
lotuses, wheels or circle alone are everywhere of three kinds, and the three are 
also everywhere, thus making one (type each). So too, pairs everywhere is a 
type also, because, as the pair is common (to all the spokes,) it is associated with 
many types, with reference to (this one) particular (variation). Thus, the 
unmixed kinds on the seven spokes have one form, because there is no 
difference (between them,) thus making five (more types altogether,) and so (the 
number of varieties is) two hundred and fifty. 
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Amongst these types, by altering the sequence of the (groups of) three 
etc., and when the groups of three, two and one are commingled and mixed 
together, gives rise to many (more) types, and so they are endless. Thus, they 
are not reckoned (here). 


aa: mi S cate fata 29 1 


tatah ksetrardhamanena ksetram tatradhikam ksipet V 29 I 


Then one must plot an extra area there half the measure of the area 
(plotted already).?' (29cd) 


‘Then’, after having drawn the tridents, lotuses and wheels etc. there (in 
the area) divided into sixteen parts, that is, an area covering sixty-four finger- 
breadths, ‘one must plot an extra area’ (there,) so that it may include (the 
space required) in order to draw the desired (remaining part of the) staff and the 
door etc. (of the mandala). Surely (one may ask), what is the extra (space to be 
added) here? Is what he means to say with reference to the area that was 
eliminated on all sides previously? Or is it (meant) in (some) other way also? 
With this doubt in mind, he says that (it should be) *half the measure of the 
area (plotted already)'. The area taken up in order to draw the Trident etc. is of 
thirty-two finger-breadths, and consists of eight squares. Its measure is half of. 
that. This is the meaning. Thus, the sense is that there are sixteen (extra) finger- 
breadths and four squares on each side. 

Now once the extra area has been plotted in this way, what needs to be 
done? He says: 


v3 WS: Bal WT: VETS: | 
gA: FN: TOTTI: | 30 d 

a aT eA edt qugmemr Fe | 

aT AN arent fers Wess 1 32 1 
amma ferent Ain qe: | 

«dr zrufer pdd Raada ward d 33 1 


tatra dandah smrto bhagah sadaramalasarakah | 
sutiksnügrah suraktabhah ksanad avesakarakah | 30 || 
yd sà kundalini devi tarangakhyà mahormint | 

sã sadasrena kandakhye sthità saddevatàtmikà V 31 Il 
astabhaga rno dirghas capi tadardhatah | 
tato dvarani ni citravartanayà kramait || 32 || 


3! The area of one that has already been drawn consists of sixteen squares on each side (i.e. 16 x 
16) 256 in all. This extra area contains four more on each side, that is, eight in all, which is the 
half of sixteen. The total number of squares in this extra area are 320 (24 x 24 = 576 — 256 = 320). 
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It is said that (base of) the staff (of the Trident) there is (the width 
of) a square. (The tip has) six sides, (above which is a round protuberance 
technically called) amalasáraka (the Essence of a Tamarind). Its tip is very 
sharp and colour a beautiful red. It brings about immediate penetration 
(aveSa). She who is the Goddess Kundalini, the great wave (of 
consciousness) called ‘the Wave’ (taranga), resides in (the part of the 
Trident) called the ‘bulb’ (kanda) and, (characterized) as having six sides, 
She abides (there) as six deities. (The amalasaáraka) is eight parts wide and 
half of that in length. The doors should be fashioned after that, in due 
order, by drawing (them) in various ways (citravartanaya). (30-32) 


As the breadth of the staff and the Gmalasara (is such, their extent) is 
said to be ‘a square’. Thus he says that their pervasion is ‘She who is the 
Goddess Kundalini’. (The bulb is) characterized as having ‘six sides’. (She) is 
‘six deities’. As is said (in the Trikasadbhàva): 


“‘Haharava (Sound of Raucous Laughter), Maharava (Great Sound), 
Ghoraghosa (Fierce Sound), Bhayarhkart (Frightening One), Phenkarini 
(Cursing One), and Mahajvala (Great Conflagration) are in the bulb, greedy for 
the six juices.’ 


The word ‘part’ (in the expression) ‘eight parts’ denotes a finger- 
breadth. Thus, the meaning is ‘two squares’. It is ‘wide’, that is to say, the 
amalasáraka. ‘Half of that’ means four finger-breadths. ‘After that’ means 
after having drawn the staff. 

He explains how (the doors can be) draw in various ways. 


Jamen ufa aT STATA: | 


vedàsràyatarüpàni yadi và vrttamatratah | 


The form (of the doors may be square, made) with four (clearly 
drawn) sides, or just fashioned (roughly).” (33ab) 


The drawing of the (corresponding) door (at the base of the) staff will 
be (described) further ahead, and so that has not been separately explained here. 


vmi adres ar ANAT: I 33 1 

TTS AJH ap eene HATTA d 
FRA Wem: ASAE: aT: Ferd: p 3% I 
ssis: qi: freer aera | 
TRA grewmm wem wate i 34 1 


? The word "vtta may also mean ‘round’ or ‘circular’ as well as ‘fashioned’, as I have translated. 
It seems to me that the former meaning makes no sense in this context. 
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arad tuc "D y4 Shere ad | 


spastasrngam atho kuryad yadi và vaiparityatah || 33 || 
unmukham candrayugmam và bhanktvà kuryāc catustayam | 
kutilo madhyatah spasto ‘dhomukhah parsvagah sthitah V 34 ll 
uttàno ‘rdho ‘samah pürnah Slisto granthigatas tathà | 
candrasyettham dvàdasadhà vartana bhramabhedini | 35 || 
antarbahirmukhatvena sā punar dvividhà matā | 


31) Now one may fashion the prong (directly and) clearly, or else 2) 
in the opposite (indirect) way (as before). 3) Or else, having divided up the 
pair of moons that are facing each other, make them into four. 4) (The 
moon may be) twisted in the middle or 5) evident (as before), 6) facing 
downwards or 7) located on (the areas) to the sides, 8) laying face up 
(straight) or 9) in unequal halves, 10) (the moon may be) full, 11) (the parts 
may be) conjoined or 12) connected with the knot. Such is the twelve-fold 
manner of drawing of the moon, various according to (manner in which the 
thread by which it is done) turns. Again, that (drawing) is considered to be 
of two kinds, according to whether (the prongs) face inwards or outwards. 
(33cd-36ab) 


1) (One may fashion) ‘the prong (directly and) clearly’, that 
the middle prong, drawn in three parts facing east etc., (or else) 2) 
opposite (indirect) way’, that is, in an unclear (manner) as before. 3) ‘The pair 
of moons facing each other' are drawn (in a manner so that they are) connected 
to the fourth intersection (marman) (between the squares). 'Having divided 
(them) up’, that is, having divided them in two, (make them into) ‘four’, that 
to say, (four) moons. 4) (The moon may be) ‘twisted in the middle’, that is, a 
half-moon (may be drawn) within (them), (or it may be) 5) ‘evident (as 
before)’, that is, its form (may be) drawn in the middle as before. (The words) 
‘in the middle’ are (added by transposition) like the eye of a crow (that moves 
from one side of the head to the other). (It may be) 6) ‘facing downwards’. 
The meaning is that it is the tip of the half-moon that protrudes a little outside 
(the main area of the mandala). 7) (It may be) ‘located on (the areas) to the 
sides' like the prong (that is drawn) clearly (directly), it is drawn facing the 
south and the north. 8) (It may be) "laying face up', that is, facing upwards (or) 
9) ‘in unequal halves’, that is, (each) half is not equal, it is just a line that 
serves as one of the moons. 10) By contrast (to that, the moon may be) ‘full’ 
(i.e. completely round and clearly drawn). 11) (The parts may be) ‘conjoined’, 
that is, they are drawn so as to be mutually connected, starting from the base 
(miila) (or) 12) ‘connected with the knot’, that is, drawn so as to be well 


?' Twelve modifications to the way the single Trident may be drawn or decorated are listed verses 
33cd-36ab. Frankly, they are not clear to me. It is very difficult, if not impossible, to make most if 
not all these modifications and additions just on the basis of these brief indications. It is clear, 
however, that many such modifications are possible. 

¥ See above, note 1,88 concerning the analogy of the ‘eye of the crow’. 


TANTRALOKA 83 


connected to the extremity of the half-moon. ‘That’ drawing which is of twelve 
kinds. 

If one makes (a further) variety of these varieties also, then” an endless 
number of varieties of mandalas arises. Thus he says: 


TARSO Meas Tee: 1 35 1 
"tedteftafesifiras indes: | 
AAA Aga ARATE: | 30 d 
vaRqefeaermanm«ueg: | 
Waa SOA I 34 di 
aa cafe taf aANT: | 


tadbhedan mandalanam syad asankhyo bhedavistarah | 36 || 
pithavithibahirbhümikanthakarnakapolatah | 
Sobhopasobhasambhedad gunarekhavikalpatah V 37 li 
svastikadvitayadyastataya paryantabhedatah | 
bhavabhavavikalpena mandalànàm anantà || 38 M 

tato rajamsi deyani yathaSobhanusaratah | 


The extent of the variety of mandalas is innumerable because of 
these differences. (Moreover) the mandalas are endless (because of the 
possible differences in their) pedestal (pitha), platform (vithi), the outer 
ground (for the doors etc.), throat, ears, and cheek, and so (also) because of 
the differences (in their) main and secondary decorations (fobha) and the 
(various) options (to make) the parallel lines (of the borders) (gunarekha); 
(so too) because of the various (number of) svastikas, that may be two (or 
more) up to eight, and because (any of these additions) may optionally be 
present or absent.” Then, (after the doors have been drawn), one should 
add coloured powders as required to make it beautiful. (36cd-39ab) 


*5 Read tada for tat. 

* According to NT 18/44, a kantha (‘throat’) is as wide as a vithi (platform), that is, two squares, 
and is half a vithi high, that is, one square. The upakantha (‘attendant throat’) is six squares long 
and one finger-breadth high. According to Ksemaraja (SVT 5/34), a ‘cheek’ (kapola) is in some 
texts, the length of a vifhi, which in the mandala described in the Svacchandatantra is four 
es, and half a vithi thick, that is, two squares. In the case of the mandala of the Netratantra, 
s nevertheless one square thick. The ‘sub-cheek’ (upakapola), mentioned in some texts (see, for 
example, ISGDP 1/6, 37, 58 etc.), analogously to the ‘attendant throat’, is a minor ‘cheek’ below 
the "cheek" proper. The ‘ears’ (karna, karnika) are two square protuberances in the corners of the 
mandala, The ‘adornment’ sobhà and ‘adjacent secondary adornment’ are, respectively, a door 
which is upside down on its sides with respect to the main one, and after another one, upside 
down with respect to that. In architecture, a ‘decoration’ is ‘an element of a certain thickness 
which originates on the side of the throat of the door and the sub-ornament (upasobha)’ a ‘small 
portion below this’. In the commentary on NT, 18/44-45, Ksemaraja specifies that the sobha and 
the upasobha have the aspect of an upside-down (or upturned?) (paravrtta) door. In the specific 
case of the NT, the Sobhd is five boxes long, and the upasobhd one (see also AgP, 29/15-18). The 
"sub-cheek" (upakapola) mentioned in some texts (see for example ISGDP, 37, 58, etc.), in 
analogy to the ‘sub-throat’, is a minor cheek below the main one, that which is true and proper. 


84 CHAPTER THIRTY-ONE 


In the group of six of the first kind, analysed previously in this way, 
when pairs of components of the same nature are combined with single ones of 
the same nature of a lotus and a wheel, beginning with one spoke up to six, 
placed together with a lotus, wheel or a circle (vyoman) that is elsewhere, it 
makes eighteen." In the same way, there are eighteen (varieties) of a lotus and a 
circle, and eighteen of a wheel and a circle. Thus, there are fifty-four varieties. 
When multiplying by seven in accord with their determined locations on the 
seven spokes, (the variations) become three hundred and seventy-eight. 
Multiplying them by two, due to the (two) different (kinds of) doors, (the 
varieties) become seven hundred and fifty-six. Multiplying them by twenty-four 
because of the (twenty-four) kinds of moons, (we get) eighteen thousand one 
hundred and forty-four. These too (become) thirty-six thousand two hundred 
and eighty-eight, according to whether there is or is not a pedestal (pitha). These 
also (become) seventy-two thousand five hundred and seventy-six. In this way, 
due to the other options, they become thirty-seven million one hundred and 
fifty-eight thousand nine hundred and twelve. 


Rr emi a fear a fado p 33 od 
mf wide tara: | 

WI TTT THT tat TTT p vo odi 
ST A TT WO vitor avait a 


sindüram rajavartam ca khatika ca sitottamà | 39 Il 
uttamáni rajárasiha devatatrayayogatah | 

para candrasamaprakhyà raktà devi parāparā | 40 ll 
apara sa para kali bhisanà candayogini | 


The best colours, each for one of the goddesses, is red lead 
(sindüra), (dark blue or black) lapis lazuli (rájavarta)," and the whitest 
chalk. The Goddess Para is (white) like the moon. The Goddess Parapara is 
red. The other one is Aparà, who is the black (kalt), terrific, and fierce 
Yogini (candayogini).” (39cd-41ab) 


Here itself, a lotus and a wheel together in one place, a lotus and a circle 
together in one place, a lotus and a circle together in one place, a lotus in one 


The ‘ears’ (karna, karnika) are two square projections of the angles of the mandala. Concerning 
the svastikas, see below, 132 ff. 

? Combining a lotus and wheel together as a pair with another lotus or a wheel, we get lw + w, lw 
+1, wi + w, wl +1, ww +1 wl +1 wi+w. 

A lotus and a wheel + a lotus, a lotus and a wheel + a wheel, a lotus and a wheel + a 
zero, which makes three combinations. We get three more in the same way by combining a wheel 
and a lotus with the three singly, Perhaps what is meant is lotus wheel + lotus. 

These six varieties each combine with the three again singly to make eighteen varieties. 
* The rajavartam, according to the editor of the Visnudharmottarapurana (vol I, p. 397), is the 
blue of lapis lazuli. 

? By a play on words, Abhinava implies that the black (kali) Aparü is Kali, who, as 
Kalasathkarsini, is identified in her Vidya with Candayoge$vari (see above, note 29,170). 
31/40cd-4 lab is quoted in MM p. 47, no variants. Cf. above, 15/323ab-329ab. 
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place, a wheel in one place, and a circle in another place and so on — by 
combining together collectively and individually pairs with different 
(components) and one (or other) of the varieties that arise (in this way), without 
having a fixed (number of) spokes, as explained previously, multiplying by 
seven etc. (according to the number of spokes taken into consideration), many 
varieties arise. What is the number if they are multiplied with other secondary 
varieties is a very difficult question." ‘Then’, after the doors have been drawn. 
(Apara is) Kali and also black. 
Thus, (its) glory is so much that he says: 


quus ta: adi esf wdepg ve og 
ansad get deta wm. 


drstvaitan mandalam devyah sarvà nrtyanti sarvadà | 41 Il 
anarcite ‘py adiksena drste diksyeta matrbhih | 


Seeing this mandala all the Goddesses always dance (with joy). Even 
if it is not worshiped or it is seen by one who is not initiated, he would be 
initiated by the Mothers! (41cd-42ab) 


Having thus established by the way that the mandala has an endless 
(number of varieties,) and having described how it is coloured, as it is just the 
Trident that is primary here, even though there are an endless number of 
differences, he briefly gives the number of the main varieties on the basis of 
that. 


fe ana AARTE: 1%? 1 
Foam: ye Tea aT | 


kir vatibahunoktena tritrisilàrasaptakàh V 42 || 
Siilayagah sat sahasrany evam sárdhasatadvayam | 


Or what is the use of speaking much? The trident mandalas 
(salayaga)" with three tridents and seven spokes are six thousand. Such (is 
the number of) the two hundred and fifty (mandalas) mentioned previously 
(multiplied by twenty-four).” (42cd-43ab) 


Or what is the use of establishing that the mandala has an endless 
(number of varieties)? By saying that ‘here, in the middle (of this mandala) with 


? kastasridhara eva prastavyah. The meaning of the expression in bold is unclear to me and is 


not found in the dictionari t requires emendation. 

*! The word *yága' as Sanderson points out (see above, note 2,219) may also mean ‘pantheon’ or 
an assembly of deities, In that case, the expression sí/ayüga' would mean the pantheons (or 
assembly of deities) on the prongs of the Trident. In this context ‘yaga’ means mandala. See 
above, note to 3/70. See below, 31/46c-47a and 31/53ab. 

*? 250 x 24 = 6,000. See above, 31/27- 29ab and note; also 31/33cd-36ab. 
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three tridents and seven spokes” etc., he indicates that the (main) types are two 


hundred and fifty and, in the aforementioned manner, taking as a basis half the 
group of seven and multiplying by twenty-four due to the variety of moons, 
there are six thousand trident mandalas (siilayaga). This is the meaning of the 
statement. (However, it is written in the Trikasadbhàva that): ‘the trident 
(mandalas) are six thousand less than two hundred and fifty." 

(This is not correct. The text is corrupt. The reading) niam (which 
means ‘less’) or dind (that means the same) is (also) wrong, because there is no 
(grammatical) connection (between the words,) as it is not right to replace an 
instrumental case with an ablative. Moreover, here (in this case), one needs to 
multiply the number two hundred and fifty, and that by which it is multiplied 
are the twenty-four varieties of moons one arrives at in relation to the seven 
spokes. The multiplied aggregate amounts to six thousand. When the reading of 
that word is (taken to be) ‘less’ (ina), there is no reference to multiplication and 
so it becomes groundless. Here (in this passage) nothing was said before also 
about multiplication. So enough of this (discussion). The main point (praya) is 
this verse: 


"Then (after the doors have been drawn), one should add coloured 
powders , . .'5 


Thus, it follows that (what was taught) before is sound, so that 
everything is coherent. 

Surely (one may ask), how is it is that it posse: 
this doubt in mind, he says: 


"gp wp eat va wen: WUTSTED SGT gp v3 odi 
Aaa: QUSOTERT T maa fA | 


went eres faemfersfaftzeu qvod 


ya sā devi para Saktih pranavaha vyavasthità |l 43 Il 
visvantah kundalakara sā sākşād atra vartità | 
tattvüni tattvadevyas ca vivam asmin pratisthitam | 44 || 


s such greatness? With 


That Goddess who is the supreme (para) power, established as the 
one who transports the vital breath, present within all things, her form (as 
Kundalini, circular like an) earring (kundala),” is fashioned (and made to 
abide) here (in this mandala) in a directly (apparent manner). (All) the 


** Above, 31/28a. 

“ In its present form, with an ablative ending, the meaning is as stated, i.e. less than two hundred 
and fifty. If the word ardhasatadvaya — ‘two hundred and fifty’ were to be in the instrumental 
case, the meaning would be ‘less by two hundred and fifty’. This makes sense; even so, Jayaratha 
says there is no logical reason to take an ablative to be an instrumental. 

^5 TĀ 31/39. 

* See above, 31/31. Concerning the name ‘kundalini’ as meaning ‘one who has an earring’ or is 
‘coiled like an earring’, see Dyczkowski 2009: vol. 2, 4. 
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reality levels (fattva) and their (presiding) goddesses, (indeed) everything, is 
installed (pratisthita) (and well established) within this. (43cd-44) 


He explains this bit by bit. 


sans aan fre: your: Rum | 
SAT TESTE A AET: | v di 
ae heme: yoann: | 
were Ferri mea: pow a 
Tigar at nem at ga: | 
HET MAAN ANJER: vis d 
Tord uw few fra: areata d 


ptn caleraNe nps uera meina | YS di 
aad aae Fo BTA | 

aara samme carats frat a: «ei 
erp waren fatsariise feats d 


atrordhve tantumatrena tisrah ülaragàh sthitah | 
Gsanatvena cecchadya bhogamoksaprasadhikah \\ 45 W 
tās tu moksaikakamasya siilaraviddhamadhyakah | 
tasmád enam mahayagam mahavibhavavistaraih | 46 || 
püjayed bhütikàmo và moksakamo ‘pi và budhah | 
asya darsanamátrena bhiitavetdlaguhyakah V 47 Il 
palàyante dasa disah Sivah saksat prasidati | 
mandasaktibalaviddho ‘py etanmandalapüjanàt | 48 || 
satata masasatkena trikajfiánam samasnute | 

yat prapya heyopádeyari svayam eva vicarya sah || 49 || 
dehante syàd bhairavütmà siddhikamo ‘tha siddhyati | 


Here above, as (a part of) the Throne," on the spokes of the trident, 
(in the form) of just a (subtle) thread, there are three (goddesses, who are 
the powers) beginning with the will, that vouchsafe (both) worldly benefits 
and liberation. For one who aspires solely to liberation, these very (three) 
are pierced in the middle by the spokes of the Trident." Thus a wise man, 
whether he desires worldly fruits or liberation, should worship this great 
pantheon (mahdydga) with great and extensive (expenditure of his) wealth. 
Just by seeing (this mandala,) Bhütas, Vetalas and Guhyakas flee in (all) ten 
directions and Siva (becomes) propitious in a direct (clearly apparent 
manner). By worshipping this mandala continuously, even one who is not 
penetrated (by even just) the strength of a weak (descent of the) power (of 


“ See above, 15/339-343. 
“ Read éüláraviddha- for &ularaviddha-. 
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grace) attains in (just) six months (the liberating) knowledge of the Trika 
(teachings). Once having attained and personally examined what should be 
adopted and avoided, he becomes Bhairava (bhairavatman) when the body 
comes to an end, and one who desires attainments (siddhi) attains them. 
(45-50ab) 


(The goddesses are there in the form of) ‘just a (subtle) thread’ 
(rantumátrena). The meaning is that (they are present there) in an expanding 
form.” (The word) ‘very’ (tu) (in the expression ‘these very (tu) (three)’) serves 
to emphasize (that it is these very same goddesses). Thus, they themselves (are 
the three powers) ‘beginning with the will’. This is the meaning. ‘(These 
energies) are pierced in the middle by the spokes of the Trident’, as they are 
the three lotuses of the (energy of) the Transmental (unmanasa). That was said 
before: 


“As duality is in the process of coming to an end with the (Great) Ghost, 
those (energies) gradually unfold and, (remaining) well distinct from one 
another, (manifest as) the three prongs (of the Trident). Once their duality has 
been completely destroyed, they then (manifest in the form of) the three lotuses, 
consisting of the Transmental (unmanasa). (All) this serves as (the Lord’s) 


Throne’ ^ 


‘Thus’, because (the mandala) is the abode (adhisthana) of the supreme 
power. 


Such greatni 
knows it. Thus he says: 


TSAA up ante SaaS pg uo og 
adat a famam a yeaa | 
Weg Test wfér mf RaT qos oa 


áptiri devatànyasam eva ca || 50 Il 
vartanā ca nàti sa gurus trika. 
tasya padarajo mürdhni dharyam sivasamihinà V 51 Il 


is not only of that (mandala), rather it is also of one who 


He who knows the pervasive extent (vyapti) of this mandala, the 
deposition of the deities (within it) and (how to) draw it, is a (true) teacher 
in the Trika teachings (trikasdsana)."' It behoves one who aspires to 


^ Jayaratha here has in mind the root san, which means ‘to extend’, Jayaratha clearly had this 
reading before him. Even so, one wonders if this reading is correct. The meaning as it stands is not 
clear, 

= Above, 15/342-343ab. Instead of età eva tu galite bhedaprasare, the reading there is tā eva 
galati bhedaprasare, which has been discarded. See above, note 15,556. 

`! Here the expression ‘trikasasana’, which literally means ‘Trika teaching’, clearly denotes the 
Trika school or tradition generically, rather than a text. Similarly, the analogous expression 
‘sivasasana’ means Agamic Saivism in general as Siva's teachings. Cf. also the expression 
trikasastram in 1/18c and other places. Knowledge of the mandala is, of course, essential in order 
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(realise) Siva to bear the dust of his feet on (his) head (by bowing devoutly 
to him). (50cd-51) 


om afekatrstar wart f snp d 
qd g mer wer wy oT do 43 1 


atra srstisthitidhvamsün kramat trin api püjayet | 
turyam tu madhyato yad và sarvesu paripürakam | 52 ll 


Here one should also worship the three phases (krama), that is, 
(those of) creation, persistence and destruction, and the Fourth (process) in 
the centre, or else (just that alone as present) within all (of them, as that 
which) fills (and perfects them).® (52) 


‘Here’ on the three Tridents (one should worship the three phases of 
creation). ‘The centre’ is Kuleévari’s place, (present) ‘in all’ the three 
processes (of creation, persistence and destruction). 

He now explains another configuration of de 
process of transposition (from this one into it), 


S (ydga) through the 


Another Form of the Trika Mandala According to the Trikahrdaya 
AA a TAS Uni Wu d 
T Td YT CES HAGA 42 I 


catustrisülam và guptadandam yagarm samacaret | 
tatra tat püjayet samyak sphutam kramacatustayam || 53 || 


Or else, one may worship the configuration of deities (yaga) of (a 
mandala consisting of) four tridents with the staff hidden (by one of them). 


to worship the deity, The main mandala is a specifying characteristic of a tradition. The varieties 
it may have characterize the various branches or schools within that tradition. This is true even 
though this may also be determined in other ways, such as, for example, variation 
the deity’s mantra. Thus, for example, the mandala of the Srividya school is invariably the s; 
Sricakra. Its two major branches — kadi and hadi — are distinguished by variants in the root Vidy 
Again, the basic mandala of a branch of a tradition may have a range of varieties. This appears to 
be so especially so in the case of Trika ritual. Within the Saiva traditions, the degree to which it is 
presented here, however ideally, is unusual. Proliferation of configurations of divine forms in 
general is not, of course. One has only to observe the very numerous kalpas of the 
Jayadrathayamala to see the ease with which that takes place. 

© Sanderson (1986: 197) explains: "The guru further installs these phases (kramah) in their fully 
elaborated form as the four separate sequences of [Krama] deities, those of projection, immersion 
and resorption on the Tridents of Para, Parüparà and Aparà, respectively, and those of the 
Nameless in the centre, or else the fourth alone, containing the three by implication’. Sanderson 
points out that Abhinava supplies another example of the latter alternative above in 16/157. The 
additional projection of the Krama onto the Trika Trident, although unknown to the Malinivijaya, 
is Abhinava's preferred form of the Trident and worship that takes places on it. 

? This is the fourth trident, which, in the preceding mandala, is partially covered by the stick. 
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There (in that mandala), one should worship properly and in a clear (and in 
a directly apparent manner) the four processes (of creation and the rest) 
(kramacatustaya).*4 (53) 


"The staff is hidden’. The sense is that the middle prong is in that 
place." This is the sole difference between this (mandala) and the previous one. 

Moreover, what we have said is also stated in other scriptures. Thus he 
says: 


gef mupwedenp wq 

Wed: hb ouf sift 4x a 
am: Fafa q WUso ydp | 
AEREA Taree qp uu a 

ZR wm fees quf g wmm a 
PAAA a at ard were sma dius d 
aera yer g fa fray | 

We seb wewdenmewp aq fret ar uo gi 
wa Wf fect unu i fef | 

ity etat kathitam gupte sadardhahrdaye pare | 

satke proktam sücitam Srisiddhayogisvarimate || 54 Wl 
agratah sütrayitvà tu mandalam sarvakamadam | 
mahásülasamopetam padmacakràdibhüsitam | 55 Wl 
dvāre dvàre likhec chülarn varjayitvà tu pascimam | 
konesv api ca và karyar mahasiilarn drumünvitam || 56 II 
amrtümbhodbhavàrinàm śūlāgre tu trikam trikam | 


Stila ittham prakartavyam astadhà tat tridhapi và \ 57 W 
evar samsicitam divyam khecarinam purar tv iti | 


This is stated in the hidden, supreme Sadardhahrdaya of six 
thousand verses (satka), and (just implicitly) mentioned in the 
Siddhayogisvarimata." 


* The four processes — kramacatustaya — is a clear reference to Krama, which this form of the 
Trika mandala incorporates in this way. Abhinava tells us in the next line that this is drawn from 
the Trikahrdaya. Thus, this Trika Tantra, like the Dev imala, incorporated Krama elements 
into the Trika Trident mandala. Note that here and in the following verses, that are clearly drawn 
from the Trikahrdaya, the Trident mandala is not quite the same as the one just described in the 
Trikasadbhava / Trikasara. Thus, there can be no doubt that the two are quite separate Tantras. 

® Presumably, Jayaratha means that the other two prongs of the fourth trident, which is below the 
other three, are visible. 

? Here in verses 10cd to 52, Abhinava has described the drawing of the triple Trident mandala. 
He tells us there that he is following the Sadbhava (31/10ab). First he presents the purely Trika 
Trident mandala, and makes it very clear that this is such, by declaring that a person who knows 
how to draw it is a teacher of the Trika Tantras. Then, after having spent about 40 verses to do 
that, he continues for another two to explain how the fourfold Krama can be projected and 
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worshipped in this Trika mandala. This is followed by the statement that this is taught in the 
Sadardhahrdaya. — "This is stated in the hidden, supreme Sadardhahrdaya of six thousand verses 
(satka)’ (31/54bc) (ity etat kathitarn gupte sadardhahydaye pare | satke). 

Reading sadardhahrdaye ‘pare, as Gnoli does, the translation would be ‘in the last (or 
‘other’) section o! thousand verses (satka)’ (Gnoli: *nell'esade posteriore") instead of ‘supreme 
Sadardhahrdaya'. But there is no need to hypothesize that this is one safka along with others of 
the same text. We know from a reference in Bhaskara’s commentary on ŚSu 2/2 that the 
Trikasára was just 6,000 verses long. The Pardsatka (the Six Thousand Verses concerning Pari) 
is a Trika Tantra, mentioned along with the Virdvali and the ‘one called Bhairava’ (i.e. the 
Bhairavakula?) and the Kalikakula, that is a Krama Tantra, at the end of the Kumdarikakhanda. 
There in chapter 68, a hierarchy of schools is outlined based on a graded classification of their 
scriptures. On the basis of the same common exegetical principle adopted by Abhinava that we 
see exemplified in the revealed scriptures themselves, lower schools (= Tantras) sustain and 
support higher ones, and the more so, the closer they are in the hierarchy. These are cons 
be immediately below Kubjikà Tantras (KuKh 68/114cd-116ab). They may well have included 
the Parásatka in particular as a Trika Tantra that incorporated the Kalikrama, as do the Kul 
Tantras, that are themselves direct descendants of the Trika. Given the intimate relationship 
between the Kubjikà and the Trika Tantras, it may well be that the Parásarka is the Trikasdra of 
six thousand verses. 

Let us get back to Jayaratha, who glosses ‘Sadardhahrdaya’ as ‘Trikahrdaya’ and 
concludes his commentary on this passage (in TĀv ad 31/59) saying that: ‘Having explained the 
placement of the tridents and lotuses taught in the venerable Trikasadbhava, he sets out to explain 
(the placement) described in other scriptures.’ Clearly, there can be no doubt that Jayaratha 
considered the Trikasadbhava and Trikahrdaya (i.e. Sadardhahrdaya) to be one and the same. 
Nor is he simply guessing. Jayaratha appears to be citing the Trikasadbhava in as many as four 
places in the course of his commentary on this passage in TÀv ad 31/26-29ab, 30-32, 42cd-43ab 
and ad 31/54-58ab, and he cites the Trikasdra in several places. All this evidence suggests that the 
Trikahrdaya, Trikasadbhava and the Trikasára are the same. 

Sanderson, however, does not accept this identification, maintaining instead that this 
Trika mandala is described in the Trikasadbháva, and the projection of the Krama is from the 
Trikahrdaya. Then, for good measure, Abhinava describes another alternative form of that 
mandala. Seemingly, that too is taken from the Trikahrdaya. The Krama projection taught in the 
Trikahrdaya into the core of the Trika mandala is central to Abhinava’s Anuttara Trika. It is at the 
summit of the worship and contemplation of the mandala (see above, note 31,27). Accordingly, 
Abhinava places it at the summit of the full Trika initiation that results in ultimate liberation 
(nirvanadiksa), taught above in Chapter Sixteen. We witness it here in the deployment of the 
pantheon in the triple Trident mandala, as we did in there, where the preparatory purification of 
the initiand is taught. There we have seen that it involves the projections onto his body of a series 
of seventy depositions (nyäsa). The base of these depositions is constructed with Trika alphabets 
and mantras, to serve as the surface of inscription for the ultimate deposition, which is that of the 
Krama cycle of ‘the four-fold wheel of the Nameless, withdrawal, stability and emanation, 
together with their own deities, nourished (brriiita) by (the Vidya of the goddess) Matrsadbhava.” 
(16/157) Abhinava, as usual, acknowledges source, invoking its unique authority by declaring 
that amongst the Trika Tantras, this Krama rites is taught in the the ‘venerable Sarasastra’, which 
is how Abhinava almost always calls the Trikasára (sadardhasastresu Srimatsdrasastre ca 
kathyate | 16/158cd). So there we face again, as we do here and in several other places, the 
uncertainty of the identity of the Trika / -hridaya / -sadbhava/ -sára. Are they three different 
texts, two or just one? If Abhinava is saying that this is taught only in the Trikasára amongst all of 
the Trika scriptures, then obviously these are three names for the one text. Indeed, the names all 
mean the same, i.e. ‘essence’. 

We know that the Devydyamala also taught the supremacy of the goddess 
Kalasarnkat Abhinava repeats that with obvious satisfaction several times in the Tantraloka. 
Here perhaps t is specifically the Krama teaching of the four processes coordinated with the 
Twelve Kālis that surround Parà / Kalasarhkarsimi in the mandala and the highest deposition. If so, 
and it is indeed likely, then most probably we should take these to be three names for the same 
text. 

*' Abhinava is referring to the incorporation of Kali Krama worship into the Trika Trident 
mandala. By saying that it is just mentioned or suggested (sücita) in the SYM, it is clear that it 
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‘After having first of all traced the mandala that bestows all (one’s) 
desires, equipped with a large trident adorned with lotuses and wheels etc., 
one should draw a trident in each door except the western one.** (One may) 
also fashion in (each of) the corners a large trident that has (its own) tree.” 
One should fashion (the lotuses) of the spokes born from the ocean of 
nectar^ in groups of three on the tip of the trident, or else eight times 
(that, or just three times only." The divine abode of the skyfaring 
(goddesses) (khecari) has in this way been well outlined." (54-58ab) 


This scripture is ‘hidden’, that is, secret. The Sadardhahrdaya is the 
Trikahrdaya. (This has been) ‘(just) mentioned’ (in the Siddhayogisvarimata), 
not spoken about directly. He quotes from that (first) book saying: 'after 
having first of all traced’ etc. (Tridents are drawn in all the doors) ‘except the 
western one', which serves as the support of the rite of worship (for it is said 
that): 


‘one should keep the western one open.” 


*Lotuses of the one born from the ocean of nectar’ are the lotuses of 
‘the one born from the ocean of nectar’, that is, the moon." This is the meaning. 
*Eight times (that) or just three times only', according to whether (the 
mandala) is one of four tridents or one (respectively). 

This is not said only here, rather it is also (said) elsewhere. Thus he 
Says: 


SIs afd Afters d ue odi 


sthānāntare ‘pi kathitam srisiddhütantrassane || 58 || 


“This has been taught in another place also, that is, in the teaching 
of the venerable Siddhatantra. (58cd) 


was not explicitly taught there, which is as we would expect. There certainly is no mention of 
Krama worship in the short recension of the SYM that has survived. 

58 Jayaratha says that the western door serves as the support of the rite of worship, and so should 
be kept open. This is because the worshipper mentally enters the mandala through it, thus moving 
up towards the east along the shaft of the Trident. 

^ Tt is still common practice to install and worship Siva's trident under a tree. 

Read amrtambhodbhavarinam for amrtàmbhobhavàarinarn. 

°! It is not clear where these lotuses should be drawn. 

© The Trident projected into the body is, as we shall see in the following chapter, called 
Khecarimudrà — the Seal of the Skyfaring Goddess. By following the current of the vital breath 
and the power of awareness that flows with it, the soul is transported up into the End of the 
Twelve to become a Skyfarer, empowered by the Skyfaring goddesses of the Krama in the Trika 
Trident and beyond. Thus, the outer and inner mandala mirror the heavenly Trident of the Sky of 
consciousness. 

© This reference is drawn from the Trikahrdaya (-sára). See above, note 31,57. 

Sun lotuses are red, and open when the sun rises and close when it sets. Moon lotuses are blue, 
and open and close with the rising and setting of the moon. 

® According to Gnoli, the passage from 55 to 58cd is drawn from the SYM. However, this is not 
Jayaratha's view. There can be no doubt that 59 is drawn from the SYM, as Abhinava himself 
clearly says that in 58cd. However, it is not immediately clear from what Abhinava says whether 
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He quotes that: 


ast a Tee oe ft | 
perg WSs pe FATT TTT us 


kajam madhye tadardhena $ülasrügàni tani tu | 
Sülankam mandalam kalpyam kamalankam ca pürane | 59 ll 


*(In one type of mandala, there is a) lotus in the middle (of it). (In 
the other type,) the prongs of the trident are half the size of that (lotus). 
These (constitute) the mandala that is marked by a trident. One marked by 
a lotus should be fashioned to complete it.’ (59) 


Having explained the placement of the tridents and lotuses taught in the 
venerable Trikasadbhàva, he sets out to explain (the placement) described in 
other scriptures. 


the preceding passage is also from there. He writes sthününtare ‘pi kathitarn 
Srisiddhatantrasasane (58cd). This line can be translated ‘this has been taught in another place 
also in the teaching of the venerable Siddhatantra.’ (58cd) However, it may also mean, as I 
understand it, that: ‘this has been taught in another place also, that is, in the teaching of the 
venerable Siddhatantra.’ (58cd) Jayaratha introduces this statement saying: ‘This is not said only 
here, rather it is also (said) elsewhere.’ Does he mean ‘here’ in the SYM and ‘elsewhere’ in the 
same source? Or does he mean here in the Trikasadbhava and elsewhere in the SYM Abhinava is 
about to quote as verse 59? Jayaratha himself supplies the answer by stating just after verse 59, by 
way of introduction to what follows: ‘Having explained the placement of the tridents and lotuses 
taught in the venerable Trikasadbhava, he sets out to explain (the placement) described in other 
scriptures.’ Apparently, Jayaratha thought that the entire section from 10cd to 58 was drawn from 
there. The reference drawn here from the SYM does not describe a separate mandala, it is simply 
stating in a general way the size and placement of lotuses in relation to the Tridents of Trika 
Trident mandalas. This is clear in itself, and further confirmed by Jayaratha, who concludes this 
exposition of the Trident Mandala in the Trikasadbhava, saying that this is how the Tridents and 
lotuses should be placed in it. 

The reason Abhinava cites the Siddhayogisvarimata here is quite probably because he 

has just presented a form of the Trika Trident drawn from the Trikasadbhava, which incorporates 
the fundamental elements of the Krama system, Conscious, no doubt, that this syncretism was not 
known to the SYM, or to the MV, for that matter, he wished to stress that this is nonetheless a 
Trika mandala, bearing as it does the essential characteristics of one to which this generic 
statement in the SYM testifies. In other words, he cites the SYM to state that all such mandalas 
are acceptable. This is not a description of a mandala taught in the SYM. In order to stress its 
authority, Abhinava offers a detailed presentation of a mandala described in the SYM (31/155- 
158) to conclude this chapter. 
“ This prescription, concerning two types of mandalas, can be identified in SYM 6/12 ff and 8/11 
ff. The first is the Trident mandala. The second is a mandala used for the rite of initiation, that has 
a lotus in the middle of it. Such detailed descriptions of the Trident mandala as the references in 
this chapter suggest (i.e. in 31/60-61, 155-163) were found in the SYM are not found in the 
recension of the SYM that has been recovered. 
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B) The Construction of the Mandala According to the Malinivijayottara." 


ae yore: sty aR | 
fran Read Serum &o II 
"ERR: ATS F TTT: d 
WT eva T BATS Wd 


atha $ülàbjavinyasah $ripürve trisiromate | 

siddhatantre trikakule devyayamalamalayoh || 60 |l 

yathoktah sdraSastre ca tantrasadbhavaguhyayoh | 

tathà pradarsyate spastam yady apy uktakramád krtah* || 61 || 


Now, although the placement of the tridents and lotuses has 
(already) been done according to the stated procedure (krama) as it is 
taught in the SdraSastra (ie. Trikasára)," (that found in) the 
Tantrasadbhàva and the Guhya will be clearly exemplified in the same way, 
(by the one found) in the Malinivijayottara,' the Trisiromata,” the 
Siddhatantra,” the Trikakula, the Devyayamala," and the Maia (i.e. the 
Kularatnamala).” (60-61) 


' The source is MV 9/6-31, which is quoted almost literally in 31/62-85ab. See following notes 
for details. See above, 31/5-6ab = MV 9/3cd-4 and note, where MV 9/2-5 is quoted. This is the 
mandala described in the MV for the basic samayadiksa (MV 9/1). 

& Read krtah for gatah. 

© The m ssential characteristic of all Trika mandalas is ‘the placement of the tridents and 
lotuses’ (siilabjavinydsah) (31/60a). They way this done, their number, positioning, and relative 
placement distinguishes one Trika mandala from another, even as their presence together 
specifically characterizes a mandala as being a Trika mandala. 

7 Perhaps the already cited Trikasadbhava. 

7! See below, 31/62-85ab. 

” See below, 31/101-154. 

T See below, 31/155-163 and above 31/54-59. 

74 See below, 31/85cd-100ab. 

5 The descriptions of the way the Trident mandala is drawn found in this chapter are taken from 
the 1) Trikasadbhüva / Trikahrdaya — verses 10cd-58, 2) 
ottara — verses 62-85ab, 3) Devydydmala — verses 85cd-100, and 4) Trisirobhairava — 
101-154, Siddhayogesvarimata — verses 15. 3 (and 58). The texts Abhinava lists here are more 
than these, but as he says, the ones described here serve to exemplify those described in the other 
Trika Tantras, from which he does not draw. As for the texts he does not name fully, the one he 
calls Mala is most probably the Kularatnamálà. Although Abhinava generally calls it Ratnamálà, 
he does refer to it simply as ‘Mala’ in at least three places (15/598b (594b), 28/113d, 29/238d). 
The Sárasüstra is the Trikasára. The identity of the Guhya is uncertain. It may be the 
Guhyayoginitantra, quoted once in the PTv (p. 190), but there is nothing in the reference there to 
indicate that it is a Trika Tantra. Perhaps it is the Kulagahvaratantra, if we take Kulagahvara to 
be the Yoni, which may also be called Guhya. But I have not found evidence of this usage. I have 
not managed to locate the way the Trika mandala is drawn in the Tantrasadbhava, although the 
Trika Trident does appear there as the locus around which the sixty-four Trika yoginis congregate. 
As for the Trikakula — this may be the Trikaratnakula cited by Abhinava in the PTv (p. 192) or 
the (Trika)bhairavakula. Y could not find another certain reference to a text by this name, just as it 
stands. It is possible that none such existed. If so, we should understand the expression 
siddhátantre trikakule to mean ‘in the Siddhatantra which belongs to the Trikakula’. 
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vedasrite trihaste prak pürvam ardham vibhàjayet | 
hastardham sarvatas tyaktvà pürvodagyamyadiggatam || 62 || 
tryamgulaih kosthakair ürdhvais tiryak 'advidhütmakaih | 
dvau dvau bhagau parityajya punar daksinasaumyagau || 63 || 


"One should first of all divide the front half within a square 
(enclosure) (measuring) three handspans. Having left half a handspan on 
all the sides" to the east, north and south, (the remaining space is divided) 
by sixteen squares of three finger-breadths above (i.e horizontally) and 
laterally (i.e. vertically), having omitted two squares each on the southern 
and northern sides. (62-63) 


‘(One should) first of all (divide off the front half within a square 
(enclosure) (measuring)) three handspans'. The intended sense is that by 
subsequently adding a handspan (to the sides) in order (to make room) for the 
doors, (the enclosure will measure) four handspans. Thus because, as will be 
explained, ‘by sixteen squares of three finger-breadths', (the prescription that 
the enclosure) should be divided thirty-two times is accomplished. Thus, having 
in this way omitted spaces of twelve finger-breadths from the three directions 
beginning with the east, one should divide *the front half" horizontally with 
eight squares of three finger-breadths and vertically with sixteen. One should 
then again omit the last two squares in the linear sequential order on the 
southern (right) and northern (left) sides, that have been divided off from the 
eastern (front) half in such a way that twelve squares along the vertical remain. 
By just this much (space, the drawing of the trident) can be successfully 
completed. 

First of all, he talks about the drawing of the sides (of the mandala). 


rem: madagi yaaa | 
wT J GSTS KT I gX I 


brahmanah pārśvayor jīvāc caturthāt pūrvatas tathā | 
bhāgārdhabhāgamānarı tu khandacandradvayam dvayam | 64 || 


2-63 = MV 9/6, 7cd-8ab. MV 9/7ab is missing: gunāħgulasamair bhāgaih Sesam asya 
| ‘Divide up the remaining (space) into equal parts of three finger breadths.' (after . . . 
north and south . . .). 

7 This is where the doors will be constructed, see below, 31/83cd-85ab. 
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"On the two sides of the (thread of) Brahma, beginning with the 
fourth living (jiva) (thread) from the east (i.e. the front, one should draw) 
two pairs of half-moons (two on the right and two on the left), measuring 
half a square and one (full) square (respectively). (64) 


Here, apart from the thread of Brahma (brahmasütra), the threads are 
called ‘living’ (jiva) (threads). On the two sides with respect to the thread of 
Brahma, the fourth living thread beginning from that and then the fourth living 
thread ‘from the east’, that is, in the eastern quarter, then with a thread that 
measures a square and one that measures half a square, two half-moons (are 
drawn). The repetition ‘two pairs’ is intended with reference to the two sides. 

How is that? (In response to this question,) he says: 


aA g fonsa: | 

si mgg gA A: db ES I 
mA gaT, | 

"feu wu adr uwveumz wu I RA I 
Tee Fat gda sea |d 


tayor antas trtiye tu daksinottaraparsvayoh | 

Jive khandenduyugalam kurydd antarbhramàd budhah || 65 || 

tayor aparamarmastham khandendudvayakotigam | 

bahirmukham bhramam kuryat khandacandradvayam dvayam | 66 || 
tadvad brahmani kurvita bhagabhagardhasammitam | 


On a third living thread between those two on the southern (right) 
and northern (left) side, the wise man should fashion a pair of half-moons 
by turning (the thread) towards the inside, after that he should fashion 
(another) two pairs of half-moons (two on the right and two on the left), 
facing outwards, located on another junction (between squares with respect 
to the preceding ones), touching at the extremities of the two half-moons. In 
the same way, he should fashion (two half-moons) measuring one square 
and a half square, on the (thread of) Brahma.” (65-67ab) 


As one begins from the fourth thread to the side (vertically) where, 
because it is the measure of a square, it comes to rest in the second thread, the 
third thread in the middle between these two threads, that is to say, the same 
fourth (thread) from the front, having the left or right hand there, as is required, 
‘by turning towards the inside’ (between) both the two sides, not outside, ‘the 
wise man’ who knows how to draw that should fashion two half-moons." 
However, the difference with the half-moon, from the point of view that will be 
explained (further ahead), is that it is drawn beginning from the fourth square. 


?* 31/64 = literally MV 9/8cd-9ab. 
? 31/65-67ab = MV 9cd-11 no variants. 
* Read khandacandradvayar for khandacakradvayamh. 
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Having placed one hand on the third junction (between squares) in relation to 
the fourth as one enters inwards to the other one (between) both those two sides, 
outwards, not inwards, as it is connected to the front extremity of the two half- 
moons drawn previously. In other words, one should rotate (the thread) twice in 
such a way that ‘two and two’ of two half-moons may be drawn. ‘In the same 
way’, having placed one hand on the second junction in relation the third 
(thread), in the other (placed between) both the two sides, ‘touching at the 
extremities of the two half-moons' as well connected to the threads that extend 
along the south (right) and north (left); thus one should make two inward facing 
turns in such a way that there are ‘two pairs of half-moons', measuring a single 
square and a half square (respectively). 

After having drawn the sides in this way, he talks about the drawing of 
the middle prong (of the trident), because (that is the) main one, when the 
prongs need to be drawn. 


ait factored ger: aaa: og ae 1 

uH Gi Ta arpa gà: 

antem EART d» Re I 

peu wedia erp | 

tato dvitiyabhàgànte brahmanah parsvayor dvayoh || 67 Il 
dve rekhe pürvage neye bhagatryamsasame budhaih | 


ekàrdhendürdhvakotisthar brahmasütragrasangatam | 68 || 
siitradvayam prakurvita madhyasrngaprasiddhaye | 


Then, at the end of the second square, on the two sides of (the 
thread of) Brahma, the wise man should lead two lines (upwards) towards 
the east, that come to rest (at a distance) of a third of a square. In order to 
successfully fashion the prong in the middle, two threads should be 
prepared that, (beginning from) the upper extremity of one of the half- 
moons, join at (the other) end with the thread of Brahma."! (67cd-69ab) 


Then again, the two second squares said to be (in front) in the east 
vertically above the two on the sides of the thread of Brahma from its root up to 
its extremity, two lines should be led by connecting with the extremity of the 
half-moon that measures one square in such a way that they come to rest by 
extending (vertically) for (a space of a) third of square. Thus the ‘pillow’ (at the 
base of the prong) is one finger wide and three fingers broad. The other (thread) 
is in contact with the ‘pillow’ and so, beginning from the upper extremity of the 
(half) moon that measures half a square, one should connect the two threads to 
the end of the thread of Brahma in such a way that the prong in the middle is 
successfully (completed). 

He now explains how the prongs on the (two) sides are drawn. 


*! 31/67cd-69ab = MV 9/12-13 no variants. 
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qasa, PAR TAT &* og 
sifefacterans sar dq | 

qana RAOT: qoo qi 
wees Tae ages | 


tadagraparsvayor jivat sütram ekantare dhrtam || 69 I| 
adidvittyakhandendukonàt konántam ànayet | 

tayor evaparàj jivàt prathamardhendukonatah V 70 || 
tadvad eva nayet sütram $rügadvitayasiddhaye | 


A thread is fixed at a distance of one (part) from the threads 
situated on the two sides in the front of that (prong in the middle). It should 
be led from the corner of the second of the first (two) half-moons (drawn 
previously) up to the last corner (of the enclosure). Lead a thread in the 
same way from the other thread, which is apart from those two, starting 
from the extremity of the first half-moon, so as to (fashion) successfully the 
two prongs (on the two sides). (69cd-71ab) 


There are two (threads) in the mandala on the two sides in front of that 
central prong. This in other words, (with respect) to these two, the fourth 
thread." Taking that support, one should lead (another) thread (measuring) 
Six squares, starting from the upper tip of the half-moon fashioned in the 
beginning which, in relation to the other (half-moon), is the second outer one, 
that measures one square, so that it is fixed in a place at a distance one square 
away. According to the teaching that (the two half-moons) *are within the 
(three) squares in the southeast’, it is (fixed) in a place which is three squares 
(away). This is the meaning. 

"(Lead a thread in the same way) from the other thread, which is 
apart from those two', that is, from the thread which, in relation to the fourth 
one, is the third of those two that are on the two sides in front, in the manner 
explained (previously,) from the front, that is, from half of the fourth square. (In 
other words, it should be led) 'starting from the extremity of the first half- 
moon', that is, from the extremity of the (half) moon, the one that was drawn as 
the one on the inside, measuring half a square. (It should be led) ‘in the same 
way’, that is, in the manner explained previously, up to the end of the sixth 
square, so that in this way the (drawing of) the prongs on the sides is 
successfully (accomplished). 

Having drawn the three prongs in this way in the front half of the field, 
(in order to explain how) to draw the staff etc. (of the Trident) in the other (part 
of the field) also, he says: 


© MV 9/14-15, quoted as 31/69cd-71ab with two variants, without change in meaning. For TA 
31/69d dhytam — ‘fixed’ MV 9/14b reads sritam — ‘placed’. For 31/70b anayet — ‘should be led" 
MY 9/14d reads āśrayet — ‘should be placed’. 

© There is also the thread of Brahma. Thus, there are three threads, and with this one, four. 

* Above, 31/16d. 
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dart amt wel feesUWueb. qp? d 

Rani gett TASEA | 

says a Tet We deaf d 2 d 
smear ata fey EJET | 

aera wed oq faxgurefü TTT gp 3 d 

favi arent: gima: Web CE SUD d 

waa ae qup esq pev 


ksetrardhe capare dando dvikara$channapaficakah V 71 M 
sadvistrtam caturdirghar tadadho 'malasàrakam | 
vedárigulari ca tadadho miilam tiksndgram isyate W 72 |l 
üdiksetrasya kurvita diksu dvaracatustayam | 
hastayamam tadardham tu vistárád api tatsamam M 73 || 
dvigunam bahyatah kuryat tatah padmam yathà &rnu | 
ekaikabhagamanani kuryād vrttani vedavat | 74 W 


“The staff (drawn) in the other half of the field (measures) two 
handspans (in length), five (squares) of which are covered.” The pure bulb 
(at the base of the shaft) (sdraka) below that is six (finger-breadths) wide 
and four broad. Below that is the root, which is four fingers (wide) and 
should end in a sharp point. In the quarters of the first field (above), one 
should fashion four doors in the (four) directions that extend (altogether) 
for one handspan" and half that (deep). Their breadth is the same as that. 
Externally double it.” "Then listen to how the lotus (is drawn in the 
middle). (First of all,) fashion circles (that number four) as do the Vedas, 
they measure each one square (more than the preceding one)." (71cd-74) 


(The staff measures) ‘two handspans', along with the area of the door, 
as will be explained, and ‘five (squares) of which are covered’. (These are) 
four squares of the lotus" and one that is covered by the pedestal. As is said: 


55 31/71cd-73 = MV 9/16ab, 17cd-19ab. 

*^ Abhinava omits MV 9/16cd-17ab, which is quoted by Jayaratha, who explains that four of the 
five squares are covered by the lotus, and one by the pedestal (pitha). See below. Jayaratha 
observes that the two handspans of the length of staff include the squares for the door. Thus, it is 
in actual fact only one and a half handspans long. 

* Without the doorways, the mandala measures three handspans on each sid 
* Read, as is found in the published text of MV 9/19 and as read by Jayaratha, tadardharh tu for 
tadardham va. 

** Whereas the breadth of the ‘throat’ is four squares, that of the ‘cheek’ is eight. Jayaratha notes 
that the ‘throat’ and ‘cheek’ are two squares wide. 

* 31/74-78 = MV 9/19cd-24ab. There are no variants. 

?' The distance of the first circle from the lotus is one square, that of the second one two, the third 
three and fourth four. 

Read padmasya for asya. 
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‘(In the remaining part of the field one should draw the staff (of the 
Trident)), which is two handspans (long), of which five squares are hidden by 
the lotus and the pedestal. The rest of it is visible and is one square in breadth. "^ 


The two (that is, the root and) the @malasdraka, are said to be ‘four 
fingers’ (big. The latter is) six finger-breadths wide and four finger-breadths 
broad. (The root should) ‘end in a sharp point’, (that is to say,) its form is a 
single spoke. ‘The first field (above)’ (measures) three handspans. (Four doors 
extend for) ‘one handspan’ by taking up four squares on each side of the 
middle threads. ‘Half of that’ is half a handspan, because a door is four squares 
wide (vistrta). ‘Externally double it’, because an extra four squares are added 
on each side. ‘Their breadth is the same as that’, because like the throat, the 
cheek also is two squares wide. 

Now he explains the drawing of the lotus, which occupies four squares 
in the field of the staff, (with the words) ‘then’ etc. (The circles around the lotus 
number) ‘as do the Vedas’, that is, four. 


feet yar} stag sree | 
garda: uer aeneum TÈT Gp 64 i 
wi gage nasha WWH | 
Udert vada aA SAAT 1 9 od 
aia aaga fered | 
qq Tat aT wT geo 
wba quibua qd TIF | 
fares ard Tea HTT weg 


diksv astau punar apy astau jivasiitrani sodasa | 

dvayor dvayoh punar madhye tatsamkhyatani pátayet V 75 || 
esàm trtiyavrttastham pár$vajivasamam bhramam | 
etadantam prakurvita tato jivagram Gnayet | 76 Il 

yatraiva kutracit sangas tatsambandhe sthirikrte | 

tatra krtvà nayen mantri patragranam prasiddhaye V 77 || 
ekaikasmin dale kuryat kesaranam trayam trayam | 
dvigunástàrigulam küryam tadvac chrngakajatrayam | 78 ll 


There are sixteen threads — eight (threads) in the (eight) directions, 
and then again eight (more in the intermediate spaces). (Then,) in between 
each pair, one should lay out that number (of threads) again. Of these 
(threads, select one that is) in the third circle and rotate it (so as to make a 
curved line), equal (in measure) to (one of) the lateral threads, (and that 
extends to) the end of it. Then one should bring the end of the thread to 


° MV 9/16cd-17ab. Read padmapitha- for paíicapitha-. 
See note 31,88 above. 
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wherever there is a conjunction. When the link to that has been made firm, 
having placed (the hand) there, the reciter of mantra should lead (the 
thread along in such a way) as to fashion the tips of the petals. (Then) he 
should make three stamens within each petal. The three lotuses of the 
prongs (of the trident), measuring two times eight (finger-breadths each), 
should be made in the same way. (75-78) 


‘In between’ (each pair of the sixteen threads), that is, at an equal 
(distance) between both sides, (lay out) ‘that number’ (of threads again), that 
is, sixteen. ‘Of these’ sixteen (threads) that have been added again ‘in the third 
circle’, that is to say, in the middle of one of the sixteen threads that have been 
added again and is in the third circle. Having placed a hand (there) and drawn a 
curve outside it, equal (in length) to the thread on the sides, beginning from (a 
thread) located at the front of the third square up to the end of any one of the 
sixteen threads that have been added again. Having done that, lead it from that 
end up close to the thread next to it, and so produce (in this way) sixteen half 
petals (of the lotus). (One should bring the end of the thread to) ‘wherever’ 
(there (is a conjunction)) in the lotus with another (thread, where a petal) has not 
been fashioned. This is what is indicated (by saying this,) namely, just as was 
said (previously), that in order to (draw) half a petal successfully, having placed 
a hand in the middle of one of the sixteen threads that have been added again 
and is in the third circle, one should then rotate it; the same (is said should be 
done) here also, but by transposing (the procedure to make the next half petal). 
‘When (the link to that) has been made firm’, with (one’s) mind ‘having 
placed’ the hand ‘there’ (at the location of the conjunction, the reciter of 
Mantra) ‘should lead’ (the thread along), that is to say, rotate (it so as to draw a 
curve). (Then) he should make ‘three’ (stamens within each petal) by making 
use of the three threads located there. (The three lotuses of the prongs of the 
trident should be made) ‘in the same way’. However, (they should measure) 
‘two times eight (finger-breadths each)’, That (makes) twenty-four finger- 
breadths (altogether). One should understand that lotuses, wheels and voids 
should be fashioned in the same way, for a space of four squares, as before.” 

(He goes on) to talk about the regulation concerning the colouring (of 
the mandala). 


after auta Temata: 
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%5 According to Jayaratha, the Lotus of Wisdom measures 24 digits in diameter. 
% Read pürvatreva instead of pirvatrapi. 
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Hh YS vada say We l cR od 
Tag FRET Ya GSAS, | 

an uf qd or agit ar ARTA i 23 
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Aemme gehen | 


karnika pitavarnena miilamadhyagrabhedatah | 

sitam raktam tathà pitan karyam kesarajalakam \\ 79 || 
dalàni suklavarnàni prativáranayà saha | 

pitham tadvac catuskonari karnikardhasamam bahih V 80 II 
sitaraktapitakrsnais tatpadan vahnitah kramát | 

caturbhir api Srigani tribhir mandalam isyate | 81 Il 
dandah syàn nilaraktena pitamamalasárakam | 

raktam mülam prakurvita yat tat pürvam prakalpitam | 82 || 
pascad dvárasya pürvena tyaktvangulacatustayam | 
dvaram vedàsri vrttam và sankirnam và vicitritam | 83 Il 
ekadvitripuram tulyam samu(dra)mathavobhayam | 
kapolakanthasobhopasobhadibahucitritam | 84 |l 
vicitrakürasamsthünar vallisaksmagrhünvitam | 


"The calix should be coloured yellow and the stamens white, red 
and yellow, according to whether they are at the root, middle or end (i.e. on 
the left, middle or right). The petals, along with the protective border 
(prativarana), are white. Such also is the square pedestal (pitha) (on which 
the lotus is situated). (It extends) outwards (beyond the lotus) for a space 
equal to half (the width) of the calix." (It is supported) by its (four) legs, 
that are of four (different) colours, namely, (moving clockwise) beginning 
with the one in the southeast, white, red, yellow and black." The prongs are 
(coloured with the same) three (colours, omitting red). This is how the 
mandala should be. The shaft (of the trident) is purple (nzlarakta). The bulb 
(at the base of the shaft) (amalasáraka) is yellow and the root' should be 


? The published MV contains a verse not found in the TA: 
tatah prapüjayen mantri rajobhih sitapürakai V 
raktaih krsnai statha pitairharitaisca visegatah | 


"Then the officiant (mantrin) should worship (the mandala) with powders, first white 
(read sitapürvakaih for sitapürakaih), red, black, yellow and, especially, green. MV 9/24-25ab 
Then 31/79-85ab = MV 9/25cd-31; MV 9/25cd reads -desatah for -bhedatah in 31/79b, 
which is the reading of MS K of the MV. 
? The lotus is on pedestal within a square enclosure that extends beyond its circumference bya 
space of three fingers. 
” The feet are fierce lions with three eyes, that correspond, respectively, from southeast to 
northeast, to the dharma, knowledge (jñāna), dispassion (vairagya), and lordship (aisvarya). See 
SvT 2/61-62 and SSP 3/49 ff. 
' Read mülarn for Siilam. 
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coloured red. It should be fashioned in the western (lower part of the 
mandala), leaving a space of four finger-breadths to the east (i.e. in front) of 
the door." (79-83ab) 

The doorway may be square, circular, mixed, or variously formed, 
equal (in size) to one, two (or) three squares, plane (with the sides of the 
mandala) protruding (samudgama)" or of both (kinds), (variously) 
ornamented in many (ways) by ‘cheeks’ (kapola), ‘throats’ (kantha), 
‘ornaments’ (Sobha), ‘secondary ornaments’ (upasobha) etc., with varied 
forms and placements, and has ‘creepers’ (valli), ‘subtle houses’ 
(saksmagrha) (?) and the like. (83cd-85ab) 


"The protective border (prativaranda)’ is a curved line located in front 
of the petals. ‘Such also’ (is the square pedestal), that is, white. (It extends) 
outwards (beyond the lotus for a space) ‘equal to half (the width) of the calix", 
which is one square. (It is supported by) ‘its (four) legs’ that are the legs of the 
pedestal. (The prongs are (coloured with the same)) ‘three’ (colours), omitting 
the red coloured powder. (The bulb should be fashioned in the lower part of the 
mandala) ‘leaving a space of four finger-breadths’ that serves as an exception 
(from the total length of the lower half.) which is two handspans. (Writing) ‘the 
doorway' etc., he presents what remains (to be said) concerning the door also, 
that is stated in other scriptures, concerning its variously (ornamented varieties). 

Although all the scriptures mentioned (above) talk about the placement 
of the tridents and lotuses, even so, here he just presents whatever differs (from 
the general common form of the mandala). Without maintaining the sequential 
order (in which these scriptures are listed above), he presents that placement as 
taught in the venerable Devyayamala. 


C) The Construction of the Mandala According to the Devyayamala ^ 
Fears qui ddp Fea ufa cy d 
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Sridevyayamale tüktarm ksetre vedàsrite sati || 85 Il 


1! This proves, observes Jayaratha, that the stick is not two cubits long (see above, verse. 71) — it 
is one and a half. 

'? Meaning uncertain. 

1 This passage extends from 85cd to 100ab. 
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ardham dvàdasadhà krtvà tiryag ürdhvar ca tiryajam | 
bhàgam ekam svaparsvordhvam guruh samavatarayet | 86 || 
madhyastham tam tribhàgam ca tadante bhramayed ubhau | 
bhagam ekam parityajya tanmadhye bhramayet punah | 87 || 
trtiyamsordhvato bhramyam iirdhvamsam yàvad antatah | 
caturthamsat tadiirdhvam tu ürdhvádho yo, yet punah || 88 Il 
tanmanad ürdhvam übhramya caturthena niyojayet | 


It is said in the Devyayamala that *half of a square field of four 
(handspans) is divided into twelve (squares), horizontally and vertically. 
Then the teacher should turn from the square located in the middle 
towards his own suitable side, upwards by one square and three quarters, 
making contact with the thread of Brahma. Omitting one square, he should 
rotate (the thread) again in the middle of that (tanmadhye) to draw two 
half-moons, after that he should draw two others, toward the top, in the 
third square, until (it touches) the part above. (Then,) starting from the 
fourth square, he should again conjoin it (to corner of the field) above that, 
below and above. Starting from that measure, he should, having rotated 
upwards, connect well (the whole) with the fourth (pair of half-moons)." 
(85cd-89ab) 


By saying ‘haying divided half by twelve (squares)’, it is established 
that all the field should be divided twenty-four times ‘horizontally and 
vertically’, that is, on all sides. Thus, having omitted six squares in each of the 
four directions, the field in the middle, measuring twelve squares, should be 
taken up (for the task of drawing the mandala). There, ‘located in the middle’ 
which, in relation to the field, is close to the place of the Brahma. Thus, one 
square vertically, because it is located to the side of one next to that one square 
which is diagonally across, the teacher should cause to ascend upwards along 
with its own square to the side that is associated with that. The meaning is that 
he should pay attention to rotate (the thread) in that way. Thus, having placed 
one hand on the second joint (marman) in relation to the location of the Brahma 
(i.e. the centre), all that square, that is to say, its own three parts, not, as before, 
half of it. Rotate both of them at the end of that thread of Brahma, beginning 
from close to that, in such a way that two crescent moons are made successfully. 
Again, having omitted one square, which is above the second square next to it, 
that is to say, having placed a hand on the third junction (marman), as before, 
rotate around the end of the square that has been omitted in such a way that two 
crescent moons are made successfully. The two crescent moons that have been 
drawn next to that, ‘starting from the fourth square’, that is to say, ‘he should 
conjoin it’ ‘below and above’ in a diagonal sequence, up to the upper corner of 
the field, and so the prongs are successfully completed. By the word ‘again’, he 
transposes (the directions) to another part (of the mandala) also. Again, taking 
the support of that same stated measure, without a gap, having rotated as 
appropriate three pairs of crescent moons above, all around by connecting them 
with one another, and by that means drawn (them) with a fourth prong, ‘he 
should conjoin (them) with a fourth’ pair of half-moons. The meaning is that 
one should do as is taught by that (scripture). 
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Having explained the drawing of the side spokes (of the mandala), he 
says the following in order to explain how to draw the middle spoke. 


Sara pb TATA FATT WN 29g 
PASM: Pa set d STAT FA: | 
SPT cSt FT SAT I «og 


ürdhvàd yojayate sūtra brahmasütràvadhi kramat | 89 || 
kramád vaipulyatah krtva arisari vai hrasayet punah | 
ardhabhügapramánas tu dando dviguna isyate \| 90 || 


Conjoin the thread™ from the top, ending with the thread of 
Brahma, decreasing gradually (the width) part (by part on its sides) from 
(its initial) width (vaipulya). The staff measures half a square (i.e. two 
finger-breadth) (in thickness) and should be double (the remaining field) 
long (i.e. two handspans) (89cd-90) 


Again, extending a thread ‘ending with the thread of Brahma’, 
beginning from above the half-moon that, drawn from the first (square), extends 
for three squares, gradually, part by part decreasing its width, ‘conjoin’ it, that 
is, connect it there itself, in such a way that the tip is sharp. The middle prong is 
thus (fashioned) successfully. And so in this way here, the two sides of the 
middle prongs are diminished. This too is different from the previous ones. 

‘Half’ (etc.) the size of a square (measuring) four fingers is formed by 
two halves of two connected squares. This is the meaning. ‘Double’ — by adding 
half the field above the six parts remaining of the half field that has been taken 
up makes two handspans, which is the size of twelve squares. 

He causes the ámalaksáraka to be drawn just here. 


ATE pP yia qp GARD AT |d 
sed fase ut attr emp wag I g 
Teme feres NeT, | 


bhagam bhàgarh grhitva tu ubhayor atha gocarat | 
bhramyam pippalavat patram vartanaisà tv adho bhavet I| 91 Il 
sodasamse likhet padmam dvadasamgulalopanat | 


Having taken from the field (gocara) one part from both, (the 
thread) should be rotated (to form the shape of a) leaf like that of a banyan 
(ficus indica). This is the drawing of the bottom (part of the staff). 


1% This is the thread used to draw the middle prong. 
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(Next) one should draw a lotus in (a space consisting of) sixteen 
parts by removing twelve finger-breadths.'5 (91-92ab) 


Here the word ‘part’ denotes a finger-breadth. Thus, taking up a finger- 
breadth from the field (visaya) ‘from both’ sides, a curve is formed 
(bhramodaya), in the shape of an asvattha leaf. This is the lower part of the 
staff, (which is done) in such a way that the base (of the staff) with (its) sharp 
point is four finger-breadths (wide) and is below the amalakasáraka."^ The 
‘sixteen parts’ is the field divided by the sixteen threads. (Draw the lotus) ‘by 
removing twelve finger-breadths’ in each direction, so that the lotus 
(measures) one handspan. 

And where should that be drawn? 


weed met g after WHO Ug 82 1 
Tepe qp ada fafeuhmo|d 
wem] dae femmes AT 1 3 


tadiirdhvam madhyabhdage tu varijanma samálikhet | 92 Il 
madhyasrngàvasüne tu trtiyam vilikhet tatah | 
savyasavye tathaiveha katisthabje samálikhet \| 93 || 


One should draw a lotus above that (staff) in the middle part (of the 
mandala). A third one should then be drawn at the end of the middle prong. 
In the same way, one should draw two other lotuses (of the same size) on 
the wall (kafi),"" to the right and the left. (92cd-93) 


‘Above that’ (means) above the staff (of the trident). '[I]n the middle 
part’ in relation to the mandala. One should draw a lotus only here, but also 
above the prongs. Thus he says ‘at the end of the middle prong’ etc. He 
establishes the meaning of the word ‘third’ by (saying) ‘at the end of the 
middle prong’ etc. ‘In the same way’ means by removing (lopa) twelve 
finger-breadths. 


after titer AS THA | 
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"5 Jayaratha explains that this ‘space of sixteen parts’ is ‘in the field divided by sixteen 
strings/threads', which is not clear to me. The central part of the mandala measures, as we have 
seen, twelve squares on each side. The diameter of the lotus is twenty-four finger-breadths, which 
is one handspan. Above we were told that the square extends three squares outside the lotus. 

1% Read amala- for amala-. 

10? The boundary wall of a temple is called the ‘kati’; see Kramrisch (1946: vol. I, p. 238). Here, it 
seems, the word denotes the surface on which the mandala is drawn. 
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karnikà pitalà raktapita$uklam ca kesaram | 

dalani padmabáhyasthà Sukla ca prativárani | 94 ll 

Siilam krsnena rajasà brahmarekhà sità punah | 

Siilagram jvalaya yuktam Siiladandas tu pitalah | 95 Il 
Siilamadhye ca yat padmam tatresam püjayet sada | 

asyordhve tu param dakse 'nyàra vàme caparàm budhah W 96 Il 


The calix (of each lotus) is yellow, the stamens are red, yellow and 
white. The petals (are white) and the protective border (prativarani) 
(around) outside the lotus is (also) white. The trident (is coloured) with 
black powder, whereas the line of Brahma is white. The tip of the trident 
has a flame, and the staff (of the Trident) is yellow. A wise man should 
always worship Iéa there (on) the lotus in the middle of the trident, Para 
above him, the other (goddess i.e. Parapara) on the right and Apara on the 
left. (93cd-96) 


‘Petals’, that is to say, white (petals). ‘The line of Brahma’ is the 
middle part of the prong. (The tip of the trident) ‘has a flame’ made by 
applying red powder. ‘Iga’ is Śadāśiva in the form of a ghost (preta).' (Para is 
worshipped) ‘above him’ on the middle prong."" ‘The other’ (goddess) is 
Parapara. 

Surely (one may ask), here (according to this teaching), Kalasankarsini, 
who is (variously) called by such names as Matrsadbhava,''' and is superior to 
Para, also is the Goddess (bhagavati). Where should she be worshipped? With 
this doubt in mind, she says: 


"Hp D arora edt uude ssfem | 
Tat Your wr fac wer d «e di 


ya sā kalantaka devi parátità vyavasthità | 
grasate Siilacakram sā tv icchamatrena sarvada || 97 Il 


The Goddess who destroys time (kalantaka)'” and is established as 
(she who is) Beyond Para (paratita), devours the Wheel of the Trident 
continuously by just (Her) will alone. (97) 


As is said there itself (in the Devyayamala): 


"* The line of Brahma is the vertical line that divides the two sides of the middle prong. 
' Cf. above, 15/309. 

!? Read madhyasrüge for madhyasrigasya. 

!!! See above, 3/68cd-70 (69-7 ab). 

112 Cf. above 30/45cd-46. 
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"The goddess Para is in the middle of that (Trika Trident). Parapara is 
on the right (prong) and Apara is on the left prong. Listen to what is above the 
middle prong. She who is the goddess Sarhkarsini, Paratita (Beyond the 
Supreme), is located (there).'''^ 


(She) ‘devours’ (the Trident Mandala) means that she makes it one with 
herself. Thus, the intended sense is that all of this is one with Her (tanmaya). 

(Now) he states the pervasion of these (goddesses) in terms of the 
cosmic order. 


wire mor VD fae WI SN | 
amt qp wear vafe] WITT dp «6 odi 


*antirüpà kala hy esa vidyārūpā para bhavet | 
apará tu pratistha syan nivrttis tu parapara || 98 ll 


She is the (sphere of) energy (kala) which is Sànta (the Tranquil 
One). Para is the (energy of) Vidya, Aparà is Nivrtti (Cessation), and 
Parāparā Pratisthà (the Foundation).' (98) 


Surely, Santa and the rest are said to belong to Sadasiva as (his) energy. 
So how is it that their pervasion is so extensive? With this doubt in mind, he 
says: 


th we saei ed urea | 
WTS: WAIT PCT: YATAR Db $9 d 


bhairavam danda ürdhvastham rüpam sadasivatmakam | 
catasrah Saktyas tv asya sthülah sūkşmās tv anekadhà || 99 |l 


Bhairava's nature (rüpa), situated above the staff, is that of 
Sadāśiva, whose four powers, gross and subtle, are of many kinds. (99) 


Bhairava's nature, which is full (and perfect), situated above the trident, 
(here) implicitly characterized by the staff, is ‘that of Sadasiva’. He possesses 
many powers, which in (their) gross state are the Santa etc., otherwise (in their 
subtle state), they are these (four goddesses). This is the overall sense. 


Having explained this thus by the way, he concludes the main subject. 


113 These three lines are also quoted above in TAy ad 3/68cd-70 (69-71ab). The last line is quoted 
in TÀv ad 30/54-55ab to indicate that the nine-syllabled Vidya of Kalasarnkarsini is Paratita 
14 [ read, in verse 98cd, nivrtih in place of pratisthà, and pratistha in place of nivrttih. 
Concerning these spheres of energies that pervade the reality levels (tattva) up to Sadasiva (with 
Beyond the Tranquil One corresponding to Siva and Sakti), see above, Chapter Eleven. 
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W aM: aE SPNRSTPHNG: | 
esa yagah samakhyato damarakhyas trisaktikah | 
ns 


This mandala (yaga),''* which has (just) been taught, possesses (all 
the) three powers, and is called "Damara'."* (100ab) 


Now he sets out to talk about the placement of the tridents and lotuses 
according to the Trisirobhairava also. 


D) The Construction of the Mandala According to the 
Trisirobhairavatantra 


arr AA peresfafietsfufeemd 1 Zoo i 


atha traisirase Siilabjavidhidrsto ‘bhilikhyate | 100 Il 


Now (I) will write the procedure (to draw of the mandala of) 
tridents and lotuses (as I have) seen it in the Trisirobhairavatantra 
(Traigirasa).'"* (100cd) 


He says that: 


amaA À: wat: qund: | 

A Tah aot Get ASAT 1 RoR d 
WÀ West TÀ Yo PTM | 

wel free ameet 202 d 
ayo: vader: Garrats: | 

eheu SAS g NIIF Igo 1 
Sear ATO SEENTE d tov 1 
pego test wer | 

vamamrtadibhir mukhyaih pavitraih sumanoramaih | 
bhümira rajàmsi karanim khatikam mülato 'rcayet | 101 1| 
caturasre caturhaste madhye Siilam karatrayam | 

dando dvihasta ürdhvadhah pithayug vipulas tv asau \\ 102 Il 


vasvarigulah prakartavyah sütratrayasamanvitah | 
dvddasamgulamanena dandamüle tu pithikà \\ 103 Il 


!'5 Sanderson point out that the meaning of ydga here is mandala. See above note to 3/70. 

"© See above, 3/70. 

1? This passage extends from 100cd to 154. 

!'* The following passage, in which is taught the drawing of the Trika mandala, that extends from 
101 to 131, and the svastika associated with it, from 132 to 154, is drawn from the 
Trisirobhairava. As Jayaratha does not quote the original, it is likely that Abhinava is quoting so 
literally that it is unnecessary. 
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dairdhyat tiicchrayac cordhve ca caturangulamanatah | 
ürdhve ‘py ucchrayato vedámgulà dairghyad dasamgula I 104 Il 
Silamülagatarn pithadvayam khabdhisamamgulam | 


(First of all,) one must worship the ground (on which the mandala is 
to be drawn), and the coloured powders, chalk and thread (by which that is 
done), with the root (mantra) and with holy and beautiful (offerings), 
foremost of which is (wine), the nectar of the left." (101) 

The trident, which measures three handspans, is in the middle of a 
square (enclosure measuring) four handspans (on each side). The staff 
(measures) two handspans and it has two pedestals (pitha), one above and 
one below. It should be made (the number of) finger-breadths thick as are 
the (eight) Vasus, and have three threads (attached to it). The pedestal at 
the base of the staff measures twelve finger-breadths in width™ and four in 
height, that which is at the top is ten (finger-breadths) long and is, as 
before, four (finger-breadths) wide. (The space for) the two pedestals"! up 
to the base of the staff is (thus) equal to the ocean of the sky (i.e. forty 
finger-breadths).’'” (102-105ab) 


(The ground etc. is worshipped) *with the root', that is, the root (i.e. 
main) Mantra. (The square enclosure measures) ‘four handspans' (on each 
side), and is also divided up, in the manner that is being described, into twenty- 
four. One part of the three handspans is (taken up by) the staff (of the trident, 
that extends for) two handspans. (The staff is) ‘(the number of) 
finger-breadths thick as are the (eight) Vasus’. It is eight finger-breadths in 
thickness. As is said there (in the Trisirobhairavatantra): *(Its) thickness is eight 
finger-breadths.’ The reading vimala (i.e. ‘pure’ for ‘vipula’ i.e. ‘thick) is 
wrong, because that is not in accord with the tradition (andgamika). In the same 
way elsewhere also, incorrect readings have been refuted, because they are not 
in accord with the tradition, and they will be (further ahead also). Thus, one 
should not consider it to be otherwise. "The ocean of the Sky' is forty (finger- 
breadths). Eight finger-breadths is covered by the Lotus of Wisdom, and one 
finger-breadth by the line of the sky. Thus, thirty-one finger-breadths can be 
seen of it. 

Concluding this (topic) as he (starts) to (teach) the drawing of the 
trident, he now talks about the field that is used for that. 


qr «ve fne g RMT: BART: I 204 I 
Í : SSS MAT: | 


krtvà dandam trisülam tu tribhir bhāgaih samantatah ll 105 Il 
astamigulapramánaih syad dhastamatram samantatah | 


' See above, 29/10 and note. 

120 Properly, of width. 

'?! Read pithadvayarh for pithimadhyarn. 

'? Jayaratha interprets here differently, and I do not know whether due to error or for some 
reason. 
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*Having fashioned the staff, (one should draw) the trident with 
three squares measuring eight finger-breadths all around, (that is to say) 
just one handspan on all sides.’ (105cd-106ab) 


The ‘three squares’ are one above the other. (The space the trident 
occupies is) ‘just one handspan on all sides’, and so is a square equal (in 
length on all sides). 

He (now) divides up the group of three squares in terms of the parts of 
the trident. 


peni wpewe TS J qudd wong 
ad met vader zwei TE | 
BMS g STA: WIAA | 2o og 
"güpeueumqpe act Wee | 

saat: mfd agp TN toco 


Siilagram Siilamadhyam tac chūlamūlarh tu tad bhavet V 106 I| 
vedi madhye prakartavyā ubhayośca sadamgulam | 
dvadasamguladirgha tu ubhayoh pārśvayostathā V 107 ll 
caturamgulam ucchrayān miile vedim prakalpayet | 

ubhayoh pārśvayoś caivam ardhacandrakrtim tathà | 108 || 


‘That (group of three squares) consists of the tip of the trident, the 
middle of the trident, and the base of the trident. In the middle of it, one 
should fashion an enclosure (vedr),'* both sides of which (extend for) six 
finger-breadths, and is twelve finger-breadths long on both sides (that is, 
above and below, respectively). In the base (of the trident), one should 
fashion (another) enclosure, the shape of a half-moon, four finger-breadths 
high, and the same on both sides. (106cd-108) 


Here in the middle part of a finger-breadth, the area (contained) *on 
both sides’, in relation to the thread of Brahma, and so also both extremities, is 
considered to be six finger-breadths, that is to say, having laid (it out) in this 
way, an enclosure, that is, a place the shape of an enclosure, should be fashioned 
there in the middle, six finger-breadths wide (prakarena) and twelve finger- 
breadths in length. Two crescent moons facing inwards should also be drawn on 
(its) two sides. This is the meaning. The same (should be done) in the base (of 
the trident), in other words, omitting half a square from the proximity of the 
Brahma (square in the centre) that is used for the ‘pillow’ (gandika), (the 
drawing of which) will be explained (further ahead), by going to the side for 


15 The trident of this mandala is constructed by means of a system of ‘enclosures’ (vedi) drawn in 
a square which measures twenty-four finger-breadths on each side (that is, one handspan). This is 
divided into nine squares measuring eight finger-breadths on each side. Concerning the term vedi 
or vedika, see Kramrisch (1946: vol. | pp. 145-146). 
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half a square to the two sides, fashion an enclosure (vedi) in the form of an 
upward facing crescent moon that is four finger-breadths in hight. 


wad ule wi mm fem | 
Agai ta ASAT: 1208 I 
"ISP afer art a quceeeWdd | 

"Ep YOM AAT: 220 d 
FRAO AJNI TETT | 

SHAY Tt: HAT SA qp AET: p $2? odi 
vias q satel yee q Yat | 
ES ard gA g TETA w 222 ! 
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bhramayet khatikasütram kati kuryad dviramgulàm | 
vaipulyád dairdhyato devi caturamgulamanatah | 109 || 
yddrsam daksine bhage vame tadvat prakalpayet | 

madhye sülàgravaipulyád amgulas ca adhordhvatah W 110 Il 
caturanigulamánena vaipulyat tu sadamgula | 

ucchrayát tu tatah kàryà gandikà tu svarüpatah V 111 Il 
pithordhve tu prakartavyam Stilamiilar tu suvrate | 
Siilagramamgulam kdryam sutiksnam tu sadamgulam | 112 || 
aramadhyam prakartavyam aradhas tu sadamgulam | 


One should (then) rotate the thread with chalk (khatikdsiitra) in a 
circle and, O Goddess, make a wall (kati) two finger-breadths thick 
(vaipulyát) and measuring four finger-breadths in length. As is (this one) on 
the right, fashion one that is the same on the left. In the middle, the 
thickness of the prong is that of its tip,"^ and below it is one finger-breadth 
(thick). Above (in the upper part) (ürdhvatah) (one should draw another 
enclosure) measuring four finger-breadths in thickness and six in height. 
Then, O Lady of Good Vows, one must fashion the ‘pillow’ (gandika). (109- 
111) 

Above the pedestal base, which is, by virtue of its own form (and 
nature), the root of the trident, that needs to be well made."5 The tip of the 
(middle) trident should be made very sharp and be one finger-breadth 
(thick). The middle of the prongs should be made six finger-breadths 
(long), and the lower part of the prongs (should also be) six 
finger-breadths." (112-113ab) 


1% According to Jayaratha, the prong in the middle is two finger-breadths thick. 

135 The gandikd (see above, 25 and note), according to Jayaratha, extends here by two squares. 
The central trident, which concerns us here, is eighteen finger-breadths high and extends, like 
those on the sides, up two finger-breadths from the boundary of the field. 


TANTRALOKA 113 


Then again, that is to say, having placed a hand on the closest extremity 
of the thread of Brahma, rotate the thread, beginning from the second extremity 
up to the extremity of the crescent moon drawn in the middle part, in such a way 
that a place (sarinivesa) is successfully (fashioned) on the two sides that is the 
form of a wall (kari) measuring four finger-breadths in length. There the 
thickness is two finger-breadths. He transposes that (measure of) two 
finger-breadths to the middle part (of the prong) also, (and so says that,) ‘in the 
middle the thickness of the prong is that of its tip’. Nor is it everywhere the 
same two fingers thick. Thus he says that ‘below it is one finger-breadth 
(thick)'. Thus, one should diminish (the thickness) of the half-moon as required, 
from the end of the wall up to the end, (which is one) finger-breadth. 

Now he directs the drawing of the tip of the trident, saying ‘above (in 
the upper part) (ürdhvatah)' etc. After that, again on the upper part, one 
should fashion an enclosure, wall or prong on the two sides that measures six 
finger-breadths, that is, half a square in height (horizontally), up to the end of 
the sides of the field of the trident; (to do this), for otherwise it would not be 
possible, (it should be part of) an area of just one handspan from all sides, that is 
located (around) the three lotuses that (measure) as has been stated, twelve 
finger-breadths and four in thickness. This is the meaning. Having explained in 
this way the drawing of the two prongs on the (two) sides, he directs the 
drawing of the prong in the middle also, (saying one must fashion) ‘the ‘pillow’ 
(gandika)’ etc. The three prongs are fashioned first, (then) the base of the trident 
should be made. It is the ‘pillow’ which measures two finger-breadths in width 
and is above the pedestal. Then after that, on the tip (of the trident), one finger- 
breadth in thickness, and so is ‘very sharp’. By omitting two finger-breadths 
above the third box, (the prong is) six finger-breadths in the middle and the 
same measure below. In this way, the middle prong is eighteen finger-breadths 
in length up to the two extremities of the half-moons. 

He now talks about the extent here (of their) thickness. 
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Agapi fam STEM AAT | 
waarmee fey ERIT RAAT: $30 d 
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caturamgulanimnam tu madhyam tu parikalpayet V 113 || 
piirvaparam tad eveha madhye $ülari tu tadbahih | 
karayeta tribhih sütrair ekaikam vartayeta ca \ 114 Il 
kajatrayam tu $ülàgram vedamSair dvadasamgulam | 
kramád daksünyamadhyesu tryastadvadasapatrakam W 115 ll 
cakratrayam vatapuram padmam astamgularakam | 
vidyabhikhyam Siilamiile rajah pascàt prapatayet \| 116 Il 
tristilam dandaparyantam ràjavartena pürayet | 
sütratrayasya prsthe tu $uklam cáràtrayam bhavet W 117 Il 
Suklena rajasa sülamüle vidyambujam bhavet | 

raktam raktüsitam Suklarh kramad tirdhvambujatrayam | 118 Il 
Suklena vyomarekha syàt sā sthaulyad amgulam bahih | 
tām tyaktvà vedika kāryā hastamatrarh pramanatah | 119 Il 
vaipulyatrigunam dairdhyat prakaram caturasrakam | 
samantato ‘tha diksu syur dvàráni karamatratah | 120 |l 
tridhà vibhajya kramaso dvadasamgulamanatah | 

kantham kapolam Sobham tu upasobham tadantatah \\ 121 || 
prakaram caturasram tu sabhiirekhasamanvitam | 
sitaraktapitakrsnai rajobhih kàrayet tatah \| 122 || 

raktai rajobhir madhyam tu yathaSobham tu pürayet | 

asya vyāptau pura coktam tatraivánusarec ca tat || 123 || 


‘(The upper) eastern and (lower) western (part of the prong in the 
middle) should be fashioned (in such a way that) the middle (part of it) is 
depressed by four finger-breadths. Such is the prong here in the middle. 
Outside that (on its two sides), one should fashion with three threads each 
(three circles), and draw (within them) three lotuses on the tip of the 
trident. (These lotuses have a radius of) twelve finger-breadths (set at a 
distance of) four finger-breadths (from one other). Those on the right and 
left (both) have three and eight petals (respectively), and the one in the 


1% Taking the tip of the prongs as the centre, three concentric circles should be drawn with the 
compass, which thus extends beyond the tips of the trident. 
"7 The radius of each lotus measures twelve finger-breadths. 
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middle, twelve.'* (Thus making) three wheels (cakratraya). (Then) a circle 
(vatapura) consisting of a lotus eight finger-breadths (wide) with (eight) 
petals, called (the Lotus of) Wisdom, is (drawn) at the base of the trident. 
(113cd-116abc) 

After that, one should apply coloured powder (to the mandala). The 
trident, up to the end of the staff, should be filled with (dark blue or black) 
lapis lazuli (rájavarta)," whereas the three prongs behind the three 
threads’ are white. The Lotus of Wisdom in the base of the trident (should 
be coloured) with white powder. The upper three lotuses are red, red-black 
and white, respectively. The row of circles (vyomarekhá) (should be 
coloured) with white (powder) which, because of (their) size, (extends) one 
finger (further) out (to the sides). Having left (and gone beyond) that (line), 


"* The eight yoginis that attend upon Parüparà according to the Trisirobhairava are recorded in a 
citation below ad 33/2-17ab. The names of the twelve yoginis attending on Para, corresponding to 
the twelve vowels (a à iT u à e ai o au ari ah), are recorded in the MV (20/46-47): 


siddhir rddhis tatha laksmir diptir mala sikhasir 
sumukhi vámani nandà harikest hayānanā \\ 
visvest ca samakhyata [sumákhyà ca; g: samakhyd ca] età vai [và] dvadasa kramat | 
etüsár vācakā jfieyáh svarah santhavivarjitah \\ 


vā | 


‘Or else, there are these twelve in due ord iddhi, Rddhi and Laksmi, Dipti, Mala, 
Sivasiva,* Sumukhi, Vámani, Nanda, Harikesi, Hayün: Visvesi, and the one called Suma. One 
should know that the vowels, without the (four) neuter, are their denotators.' (MV 20/46-47). 


* Read with Sanderson (1990: 53 n 99) sivasiva for Sikha Siva. The reading sivasiva is found in 
TS 3/219b. 


namabhir [I 
siddhir [k, 
23b g] sumu 
219 


u I 
dipti-] mālā sivàsivà | 
kh, g: -nàh] I| TS 3/218cd- 


amabhis-] mudritàs tv età dvadasare tathà $1 
g: siddhi] buddhis tathà laksmi diptir [k, kh, 
i vamani nandà harikest [kh: harike *] hayānanā 


"Listen to these in the twelve 
Siddhi, Buddhi, Laksmi, Dipti, Mala 
Hayanana.’ 


ked (wheel) stamped with their names, (They are) 
ü$ivà, Sumukhi, Vamani, Nanda, Harikesi, and 


The only variant with respect to the MV cited above, we find buddhis in the first line for 
rddhis, which is clearly the better reading and is most probably the original one. The second line 
is identical as it stands. However, the yoginis listed are only eleven. The twelfth is listed in a third 
line in the MV, which is missing here. If this line dropped out in the course of redaction of the text 
of the TS, the TS is drawing from the MV. 

The Tantrasadbhava lists the three yoginis attending on Apara as follows: 


tryarake tu tata$ cakre sthitah sarvagatah [k, g: -gata; kh: sarvaganugratà] $ubháh | 

pürve tu münasi proktà cakravega tathapare | 

43a kh] kauverye [k, kh, g: kauvirye] mohant jñeyā mahàbalaparükramá [k: -karn; kh, g: - 
kramah] M 


"Then residing in the three-spoked wheel, they are omnipresent and auspicious. In the 
id to be Manasi and Cakravega in the same way in the west. One should know that 
i, who is is very strong and with great valour, is in the north.’ TS 3/214cd-215 

"9 See above, 31/39. 

' These are connected with the staff. See above, 31/103ab. 
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an enclosure (vedika) should be made which measures just (one) handspan 
(on each side). (117-119) 

The (whole) square enclosure (prākāra) (around the mandala) 
measures three times that in length and breadth."' Now, there should be 
doorways all around in the (four) directions, (measuring) just (one) 
handspan (altogether). Having divided (their) measure of twelve finger- 
breadths successively three times, (draw in those spaces) the neck, cheek, 
ornament and the secondary ornament after that.’!? (120 -121) 

(Finally, the square (outer) enclosure (prakara), along with (its) 
earth line (bhürekhà), should be sprinkled with white, red, yellow, and 
black powders."* One should complete the middle (of the mandala) with 
red powders in such a way that (it looks) beautiful. With regards its'^ 
pervasion (of reality levels and principles), one should proceed there as 
taught previously, (122-123) 


With respect to that middle prong in this way, the (upper) eastern and 
(lower) western (part of it) should be fashioned in such a way that the middle 
part is depressed by four finger-breadths. This is the syntactical (prose order of 
the words of this sentence). The meaning here is this: the width is four fingers, 
such that the ‘pillow’ is included from above the extremity of the two half- 
moons. The four finger-breadths, beginning from the middle part onwards, the 
remaining finger-breadth is diminished (progressively) as is required, beginning 
from the middle square. (Then) he explains (the manner of) drawing the three 
lotuses on top of the prongs (with the words) ‘Outside that (on its two sides)’ 
etc. ‘Outside that’, by taking up an extra amount of the field, one should 
fashion three lotuses by means of three curved lines. Each one (measures) 
twelve finger-breadths, and should be drawn with four finger-breadths (between 
each one). This is the meaning of this statement. 

(The Lotus of Wisdom) (of the trident is) ‘eight finger-breadths 
(wide), with (eight) petals’. Connected to the staff is (this lotus that is) eight 
finger-breadths (wide) and has eight petals and the three prongs. ‘Red-black’ 
means dark brown. ‘Respectively’ means in the aforementioned (lotuses) on the 
right, left and in the middle. ‘The row of circles’ associated with the Lotus of 
Wisdom. ‘Having divided’ each square ‘successively three times’. (One 
should proceed there as taught) ‘previously’, on the occasion when (the 
drawing of) the triple trident was explained. He makes that procedure (anusrti) 
somewhat clear. 

He says that. 


srry sae POT wa: | 
amene: BUSTA ST: WE $3Y Il 
ae RA ta tafe usur | 


13I See above, 31/102. 

'® Concerning these see above, 31/36cd-38 and note. 

133 This is probably the perimeter of the mandala and its border. 
' Read asya for asya. 
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TARE: Youse yous ae erry 1 224 I 
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aratrayavibhdgas tu praveso nirgamo bhramah | 
anahatapadavyaptih kundalya udayah parah W 124 |l 

hrdi sthüne gata devyas trisilasya sumadhyame | 
nàbhisthah siiladandas tu Siilamiilam hrdi sthitam 125 I 
Saktisthànagatam prantam prante cakratrayam smaret | 


The division into three spokes (corresponds) to the entrance (into 
the mandala), the exit (from it), and the circular movement (within it). It is 
the pervasion of the plane of Unstruck Sound (andhata), which is the 
supreme arising of kundalini. The goddesses of the trident are in the 
location of the heart, in the beautiful middle (of the trident). The staff of the 
trident is located in the navel. The base of the trident is in the heart. (Its) 
extremity is in the Place of the Power. One should recollect the three wheels 
within the extremity (of the End of the Twelve). (124-126ab) 


(It is the pervasion of the plane of) ‘Unstruck Sound (anàáhata) 
because the arrangement of the spokes,” as the entrance (into the mandala), the 
exit (from it), and the circular movement (within it) are its form, The 
awakening of the power whose form is Kundalini is just like this, and so it is 
that it is ‘the supreme arising of Kundalini . (The goddesses of the trident are) 
‘in the location of the heart’ because (they) arise (there) as the spokes of (the 
powers) of will (knowledge and action). (The staff of the trident) ‘is located in 
the navel’ because the power of the vital breath arises from there in the form of 
the staff. (The base of the trident is) ‘in the heart’, that is, in the Foundation of 
Birth (janmadhdra), which, in accord with the teaching, ‘the Heart is the thread 
of energy ^*^ is the place where Sakti arises. Thus he says that ‘(its) 
extremity in the Place of the Power’. (One should recollect the three 
wheels) ‘within the extremity’, that is, within the End of the Twelve. 

He explains the method (yukti) (used) in the rise (of Kundalini) from the 
Foundation of Birth up to the End of the Twelve. 


SAARI Hoa FATT: 1 225 od 
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utksipyotksipya kalaya dehamadhyasvarüpatah V 126 ll 
Stiladandantamadhyasthasiilamadhyantagocaram | 
pravisen miilamadhyantam prantante saktivesmani 127 II 


'5 Read rasarinivesasya for rásamnivesasya. 
1% Quoted above, TAv ad 1/1, see note there. 
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B% After repeatedly casting upwards the area (gocara) from the 
middle of the the end of the trident that is located in the middle of the end 
of the staff, by means of the energy (kala) (that comes forth) from the one’s 
own essential nature in the middle of the body, he should enter into the end 
of the middle of the base within the Abode of Power in the end of (its) 
extremity. (126cd-127) 


So how is that? With this doubt in mind, he says: 


HOCH Hea WH] SAGA | 
euet: we favnpg 222 
wa Vs Wen sree adhe: | 

qe EI m l| $39 I 
ARTI: 


sarees Ga eee 
faga feat warn SSR | 


pa oft aa we IT 232 II 


aspandakaranam krtvà ekadà spandavartanam | 
mülamánandam àpidya Saktitrayapadam viset | 128 || 
tatra püjyam prayatnena jàyante sarvasiddhayah | 
samastadhvasamayogat sodhadhvavyaptibhavatah | 129 I| 
samastamantracakradyair evamádi prayatnatah | 
Sattrimsattattvaracitam trisülam paribhàvayet || 130 Il 
visuvatsthena vinyáso mantrànàm mandalottame | 

kàryo ‘smin püjite yatra sarvesvarapadarn bhajet | 131 Il 


(In other words,) after having set the motionless instrument all at 
once into motion and squeezed the root which is bliss, one should enter into 
the plane of the three powers, that should be worshipped there with effort. 
All the attainments arise (this way). (At the same time,) one should 
contemplate (paribhdvayet) the trident made of the thirty-six reality levels 
(tattva) with this kind of initial effort, by conjoining (there) all the Path by 
(power of) the pervasion of the Six Paths, along with all the Mantras and 
wheels etc. The Mantras should be deposited in this venerated and most 
excellent mandala, where one who is established in the Equinox (visuvat) 
may attain the plane of the Lord of All.’ (128-131) 


'57 Jayaratha does not comment on verses 126cd-131. These are drawn, like the preceding ones, 
from the Trisirobhairava. They are written in an extremely cryptic language and so, without 
access to other relevant sources, the translation can only be tentative. According to Jayaratha, it 
teaches the method to develop the ascension from janmadhdra to dvada Santa (126cd-127) and 
the way in which this ascent is achieved. (128-131). 
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"The root’ is the anus (mattagandha). (This should be done) ‘by one 
who is established in the Equinox’, that is, when the breath in a state of 
balanced equality.'* 

Having taught the various kinds (of arrangements of) the tridents and 
lotuses (in the varieties of the Trika mandala), he describes the Svastika of the 
Lord of the Sky. 


A Description of (the Parts of the Mandalas Called) 
the ‘Lord of the Sky’, the Svastika, and the 
Rest (vyomeSasvastikadiniriipanam) 


aama aod ua Tear fate: d 


svastikenütha kartavyam yuktam tasyocyate vidhih | 


Now (the mandala) should be fashioned conjoined with a svastika. 
The procedure for that is explained (as follows)."* (132ab) 


"One should fashion’ the mandala in accord with the (following) 
statement that authorizes (us to do so): ‘now, we will talk concisely about the 
essential nature of the (Trika) mandala.’ (This mandala) is ‘conjoined with a 
svastika’, and because it is conjoined with a svastika, it is called that. This is the 
meaning. As is said (in the Trisirobhairavatantra): 


‘O Lord! Master of the Wheel of the Mothers! You who bestow refuge 
in the Transmental! O Supreme Lord, the blessed Svastika that gives tranquillity 
and satisfaction and all (one may) desire has been mentioned in all the 
scriptures, (but) not taught. Tell (me about) the threads (required to execute it) 
and, by the elimination (of squares), the formation of the curves (bhrama) and 
lotuses. (Teach me this) great (mandala) that nourishes (all) and quells the flood 
of obstacles." 


(It is said) with regards to the Svastika of Vyomesa that ‘one should 
offer the incense of the body to the great Linga of Vyomesa (the Lord of the 
Sky): 

In order to describe the (mandala) that is presided over by 
Navatmabhattaraka, who is called the ‘Lord of the Sky’, in accord with (his) 
nature, he says, 


Wes: erry ed RT: 0222 04 
UPAR ATTA d 


' Concerning the symbolic Equinox that occurs in the breathing cycle in which inhalation and 
exhalation are equalized, see above, 6/115cd-116ab (115) ff. 

'® The source of the diagram described in the following passage from 132 to 154 is again the 
Trisirobhairava. There can be no doubt of that, as Jayaratha introduces the one that follows (from 
155) saying: ‘Having taught in this way (how to draw) the svastika of Vyomesa (the Lord of the 
Void), by the way, according to the teachings of the venerable Trisirobhairava . . .* 

10 Above, 31/lab. 
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nadikah sthapayet pürvam muhürtari parimanatah || 132 || 
Sakravarunadiksthas ca yamyasaumyagatas tathà | 


(The teacher) should first of all install the channels (nddika), 
numbering thirty, that are located in the east and west and in the north and 
south. (132cd-133ab) 


"The channels' are the threads. (They are) "located in the east and 
west’, that is, they extend (vertically) from the east to the west and ‘in the 
north and south', that is, they extend (horizontally) from south to north. 

So what happens in this way? He says: 


Tare: BATA | $33 d 


ekonatrimsadvamsah syur rjutiryaggatàs tathà || 133 || 


(In this way,) there should be twenty-nine parts (varia) that extend 
vertically and horizontally. (133cd) 


The ‘parts’ are the sections (which are the squares into which the field 
of the mandala is divided). (They extend) ‘vertically’, that is, from east to west 
and *horizontally', that is, from south to north. 

In order to make this well understood, he calculates (their number). 


amp mAAR sm | 


astau marmasatàny ekacatvarimsac ca jayate | 


Eight hundred and forty-one junctures (marman) are produced (in 
this way). (134ab) 


The ‘junctures’ are the (square) parts. (The number arrived at is) such 
by multiplying twenty-nine by twenty-nine. 
He divides that up: 


aries wd quremvewu wp xv 
vendis vafer ware | 
ageda wm: d 235 d 


vamsair visayasamkhyais ca padmari yugmendumandalam || 134 | 
rasasamkhyair bhavet pitham svastikam sarvakamadam | 
vasusamkhyair dvaravithav evam bhagaparikramah || 135 || 


The lotus (is drawn with squares) numbering the (five) objects of 
sense (visaya), and consists of two mandalas of the moon. The pedestal (is 
fashioned) with (squares) numbering the sentiments (i.e. six). (There) the 
svastika (is located,) that bestows all (one’s) desires. The door, and (so too) 
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the platform, are (fashioned within squares) numbering the (eight) 
Vasus."' Such is the circumambulation of the squares. (134cd-135) 


‘The objects of sense (visaya)’ are five, and this is (done) all around 
(sarvatah), so that there are two and half squares on each side. One should 
understand (that the procedure) is such subsequently also. A distinguishing 
characteristic of the lotus is that it ‘consists of two mandalas of the moon’, that 
is, the svastika. In order to clarify that, because it is conjoined, it is of primary 
importance here, he says that it ‘bestows all (one’s) desires’. Thus, the lotus (is 
drawn) with five squares, the circle of the moon with two, the pedestal with six, 
the platform (vith?) with eight, and the door with eight. Thus, it is said that there 
are twenty-nine squares. ‘Such is the circumambulation of the squares’. 

He now sets out (távat) to draw the door there. 


wafers SacI FA | 
mhd a qfi wee ay Fe $3& od 
aega wi a | 


randhraviprasaragnims ca lupyed bahyantaram kramat | 
marmani ca caturdiksu madhyàd dvàregu sundari || 136 ll 
vahnibhiitamunivyomabahyagarbhe purisu ca | 


*O fair lady, (the teacher) should (now) delete progressively in the 
four directions, from the outside to the inside, intersections (marman) (i.e. 
squares, numbering the nine) cavities (of the body), (the seven) Brahmin 
(sages), (the five) arrows (of the God of Love), and (the three sacred) fires, 
beginning from the middle, and delete in (the sides of) the doors squares 


' 1) the lotus occupies five squares, 2) the circle of the moon, two, 3) the pedestal, six, 4) the 
platform (vithi) eight, and 5) the door, eight. 5 + 2 + 6 + 8 + 8 = 29. 


5 
2 1/2 lotus -2 1⁄2 
2 
1- moon- 1 
6 
3 — pedestal - 3 
8 
4- vithi - 4 
8 


4-door- 4 
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(numbering the three sacred) fires, (five) gross elements, (seven) sages, and 
(nine) voids (of the body), from outside to inside, within the fortresses.’ 
(136-137abc) 


"The cavities’ are nine. The ‘Brahmins’ are the seven sages. The 
‘arrows’ are five. (The sacred) ‘fires’ are three. Here, with respect to the centre, 
squares numbering nine etc. should be deleted in due order within the four 
doors, beginning from outside up to the inside, so that the configuration is that 
of the plan (talacchanda) of a temple (of the type) called *Meru'.? The ‘gross 
elements’ are five. The cavities (of the body) are characterized as ‘voids’, 
because (their) form is (one of) emptiness. Thus, one should delete three etc. 
groups of squares on both sides of the doors, beginning from the outside to 
inside. In such a way that (this) configuration (sarmnivesa) which serves as a 
door (dvarapraya) should be like a fortress turned towards the inside 
(antarmukhah puryakarah) 

Having explained the drawing (of the mandala) in the four directions, 
(he explains how that is done) in the corners as well. 


EN 
orate wf ahea 236 1 
lopayec caiva marmàni antarnàdivivarjitan | 137 || 
dvaraprakarakonesu netrünalasaràn rtün | 


*(Then beginning from) the inside, (he should remove), in the 
corners of the walls (prakdra) of the doors, with the exception of the inner 
threads (nadivivarjitan), ^ (squares numbering the two) eyes, (three sacred) 
fires, (five) arrows, and (the six) seasons.’ (137d-138ab) 


"The eyes’ are two and the ‘seasons’ six. One should erase in this way, 
beginning from within, squares numbering two, three, and five, by omitting 
single squares at a time. (Squares) numbering those of the (six) seasons are 
taken together, and so (the number six stands for ‘all together’ (niravagesan). 
The figure that should be generated within the angles, by combining the two 
Sobhà'* that are on both directions (to the sides of the doors), is like a zigzag 
design (gomutrikabandhaprayah). This is the conjunction of the doors 
(dvarasandhih) 

Now, in order to direct the drawing of the platform (vithi), he says: 


TÀ see wren AAT: d $36 d 
adhma rp agi Lard d 


'* By this is meant that this is done in order to fashion the citadels in the mandala. 
143 Concerning this type of temple, see, for example, Silpaprakasa, table XXXIV. 
' Unfortunately, Jayaratha does not comment on this obscure expression. 

'5 Concerning this term, see above, 31/36cd-38 and note. 
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nàdayo brahmavamsasya lopyà netrád rasasthitah | 138 ll 
vahner netránalau lopyau vedàn netrayugam rasat | 
netrarn saumyagatam lopyam pūrvād vedanalau rasat | 139 Il 


‘Six squares (nādī) should be deleted, (beginning) from the second 
(square on the right side of) the square of Brahma, from the third, five, 
from the fourth, four, and beginning from the sixth, two. (The same should 
be done also) on the left, where (the equivalent squares should similarly) be 
deleted beginning from the second, the third, the fourth and the sixth 
(squares).’ (138cd-139) 


There, the second square on the right side of Brahmà's square (i.e the 
middle one) in the door, and the six squares beginning from that, should be 
erased. Above that, five squares, beginning from the third one, and above that 
also, beginning from the fourth, a pair or two pairs and above that also 
beginning from the sixth, two squares should be erased. This is the meaning. He 
transposes this same (procedure) on the left side also, saying ‘(the same should 
be done also) on the left’ etc. In the same way, on the left also, beginning from 
the first that is mentioned, namely, the second square. In accord with the 
principle that ‘the sequence of meanings prevails over the sequence of the 
recitation (of the words that convey them)’, groups of squares should be erased, 
beginning from the third, fourth and sixth."^ (In this way), by being in 
consonance with the cleaning up of the area meant for all the platform (vith7), 
that will be explained (further ahead), the deletion (of those squares) that are 
within it has been successfully accomplished. 

Having drawn the configuration of the citadel, he teaches the drawing of 
the svastikas also. 


SFA esr. fec Tae: ATT | 
widfegd ta pb Jarret FT I evo gd 
Ta qme | 


lokasthün nadikan hitvà netrad vedagnayah kramat | 
Sarair vahniyutam caiva yugam netragnayo kramat || 140 || 
netràt pürvagatàc caiva.... 


‘Having omitted seven threads (nadika)'" (i.e. squares, starting 
from that of Brahma) and (then) after the eye (that is two more),'^ (one 
should delete) (the number of the four) Vedas (squares) and (three squares) 
(that are the number of the sacred) fires, successively. (Then) from the eye 


'^ In the original Sanskrit the sequence is second, fourth, third and sixth. As a matter of 
convenience, the order as stated here by Jayaratha is the one that appears in the translation. 

7 Read lokasthan nadikan for lokasthà nadika. 

18 That is, starting from the ninth. 
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(which is the ninth square),'? that is in the beginning, conjoined with (three 
sacred) fires," together with (five squares as are the) arrows; the pair (that 
is, the second square), together with two and three squares, (should be 
deleted) in due order.'*” (140-141ab) 


Omitting seven squares beginning from the square of Brahma (in the 
centre), ‘after two (more)’,'® (one arrives at) the ninth square. (Then,) taking 
that as a base (as a point of departure, one should occupy), four (squares), and 
three next to them. Four squares in the form of sobhds, as one limb of the 
svastika, should be erased in accord with the view concerning the deletion (of 
squares) that will be explained (further ahead), After that, beginning with the 
ninth square, which is denoted by the word ‘eye’, ‘together with (five) arrows’ 
which, denoted in this way, is the fifth square in the second line, (counting) in 
reverse, should be deleted along with the fires, that is, three squares. The 
conjunction (sandhi) here of the (four) Vedas and (the three) fires (that is, the 
four and three squares) is like (the one between the goddess and Rama, when it 
is said that) 


‘she is this Rama, the son of Da 


The second square from the one denoted by the word ‘arrows 
‘conjoined with fire’, that is, along with three squares, should be deleted. Th. 
the meaning. Then again, from the first, which is denoted by the word ‘pair’, 
from the eye (i.e. the two) that remain, the eye, that is, the second square, the 
‘fires’, that is, three squares, should (all) be deleted in due order. The (drawing 
of the) svastika is (thus) successfully (completed). One should know that the 
same is in the other directions also. Having first of all drawn two svastikas from 
the eastern (quarter) in the sacred seat, (another two) should be drawn from the 
western quarter in such a way that the arrangement is similar on all sides. 

Presenting the configuration of both also, he concludes: 


gAn afd: d 
vafer a yt vem agg ferm og we ou 


.sumerur dvàrasarijüitah | 
ramyà caturdiksu sthitavubhau | 141 Il 


ca pui 


(Mount) Sumeru is characterized by the doors.'™ Both the beautiful 
fortress of the svastikà (and Sumeru) are located in (each of) the four 
directions.’ (141bcd) 


' [n reality, from the ninth. 

1% Read vahniyutam for vahnigatarn. 

55! Read kramat for rasát. 

'5* Read netrat for netrari. 

153 Concerning Rama and the practice of being established in Rama, see above 1/85cd ff. 
'5! Concerning the plan of the ‘Meru’, see above, 31/136-137 and note. 
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‘Both’ means the fortress of the svastika and Sumeru. 
Surely (one may ask), within how many squares does the deletion 
(required for the) platform take place? With this doubt in mind, he says: 


mii uw Ew wfufnfferm fee: od 
iaia da areas umma tva oi 


marmanam ca Sate dve ca rsibhir gunità disah | 
netradikams ca sarhmarjya márgamadhyàt susobhane || 142 || 


*O beautiful lady, after having cleared away two hundred squares 
and (the number of the ten) directions times that of the (seven) sages and 
the (two) eyes,^* from the middle of the path (i. e. the mandala) (then 
drawn the platform). (142) 


The ‘directions’ are ten, which, multiplied by seven (which is the 
number of) sages, makes seventy. The ‘eyes’ are two. Thus, having erased two 
hundred and seventy-two (squares) in the field of the platform, the teacher 
should draw the platform called the citadel of the svastikd. This is the rest (that 
completes the sentence), 

Now he directs the drawing of the lotus. 


rsitrayakrte madhye 


(Of this,) the middle consists of (squares numbering on each side) 
three times (the number of the seven) sages. '5 (143a) 


(The middle) ‘consists of three times (the number of the seven) 
sages’ means that (each side) is divided twenty-one times (into as many 
squares). 

He (now) divides this (area) up. 


faxed: aftr RW | 

‘par wi Aa pT d 2x3 od 
aè qum er wmmESHS SDN | 

. +. visayaih karnikà bhavet | 


netrikrtàn vasün patram netram sakrdvibhajitam | 143 ll 
vahniri vasugatam krtvà Sasankasthamés ca lopayet | 


555 "The area of the whole mandala covers 841 squares. The middle of it where the pedestal and, 


lotuses etc. are located, is a square area made up of thirteen squares on each side, and so consists 
of 169 squares. The platform (vithi) measures 272 squares and the doors 400 altogether. 
^5 Thus, including the area for the ‘platform’, there are 441 squares altogether. 
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The calix is (fashioned with the number of squares, as are the five) 
objects of sense, and the petals (are the number of the eight) Vasus 
multiplied by the (two) eyes (i.e. sixteen). The second and the third (square) 
is divided up once (into two), ending with the eighth, and having done 
(that,) erase (the squares) where the moon is located. (143bcd-144ab) 


(The petals are eight) *multiplied by the (two) eyes', that is, doubled 
(to make sixteen). The sense is that, apart from the five squares that have been 
fashioned for the calix, there are sixteen squares on all sides for the drawing of 
the petals. There is a petal in each of the (eight) directions, which, along with 
the line of the sky, (is formed) with eight parts, because the tip of the petal will 
be drawn at the end of seven parts. How is that? (In response to this question,) 
he says ‘the second’ etc. ‘The second’ is the second square. It is ‘divided up 
once’ means that it is divided in two with just one thread, and (so too) in the 
same way, ‘the third’. These two parts, ‘ending with the eighth’, that is, 
having divided into two all (this) area up to the end (of it), ‘erase (the squares) 
where the moon is located.’ The meaning is one should make three circles in 
the form of the moon in order make the stamens, junctions between the petals 
and their tips. 

How (is that done)? He says: 


setae ret dise a vvv 


vahnisursimadhyàc ca lopyam pithenduküvadhi \\ 144 |l 


(This) must be erased (starting) from the middle, (specified by the 
numbers of the three sacred) fires, (five) arrows and (seven) sages, ending 
with the moon (next to) the pedestal. (144cd) 


The meaning is that (the area starting) ‘from the middle’, that is, 
(beginning from) the location of the calix, qualified by three, five and seven 
parts, should be erased, up to circle of the moon that is in contact with the 
pedestal. The overall sense is as follows. One should draw a curve beginning 
from the thread that falls within the second square in the third circle, up to the 
square of the Brahma (in the centre), and so produce sixteen half petals, and in 
the same way the tips of the petals, however, (taking care to do so) by 
(progressively) transposing (the same procedure), in the manner taught 
previously. 

Having taught in this way (the manner of) drawing the lotus, he (now) 
says (how the) pedestal (pitha) also (is to be drawn). 


Fen Taare EI | 
WDR E wre wem: qdfenmm. pv o 


brahmano netravisayàn netrüd vedànalau haret | 
sdgare netrakam lopyam nàdayah pürvadiggatàh W 145 Il 
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‘Starting from the second square from Brahma (in the centre), one 
should remove five (squares) from the two (i.e. both sides), (then) four and 
three. (Then) the second should be removed in the fourth. (In this way), 
there are three channels located in the eastern quarter.’ (145) 


Five squares beginning from the second square ‘from the Brahma’ 
that is, from (the centre, which is) the location of the Brahma, (ends with) the 
sixth square beginning from the Brahma. Five squares should be erased ‘from 
the two’, that is, from the two sides. (The squares) located there are arranged in 
a row, in accord with the lines (the drawing of which) will be explained (further 
ahead). (They should be) in a place that is other than the place (reserved for) the 
svastika, (the drawing of which) will be explained (further ahead). (This must be 
the procedure,) because no other erasure is mentioned. Although there are ‘four 
and three’, that is, seven squares located in this way from the Brahma, ‘one 
should remove’ just five from both sides (of it, and) then ‘in the fourth’ 
square, ‘the second’ square, which from the Brahma is the fifth. (This means 
that) five (squares out of those) present there should be erased from both 
sides, in such a way that there are three channels (nàdikà) in the form of a (thin) 
strip of cloth (pattikdripa) (formed) in the eastern quarter, in accord with the 
teaching that will be imparted (further ahead namely). This is the meaning. 


wrayer Tare feafeshrrara | 
wir tasty AA wma a vn i 


bhütanetragatün mürdhnà netrad dvivahnidrktrikat | 
saumyagat pithakonesu lopayeta catursv api \\ 146 Il 


“The master must, in the four angles of the pedestal, beginning with 
that of the southeast, therefore cancel the boxes of the five and the two, at 
the top and beginning from the two, those of the two, of the three, of the 
two and of the three(?)". (146) 


In this way a svastika is successfully (formed). 


cont are fad: un cata: | 

afte FARR Temas ART: 1 exis d 
sitar qp afar dorem] stom: | 

We Varad ATT i exe od 
vaferara agen atten: |d 

tet fagragren aa ara: exe i 
Sater as wh verso | 


7 The angles of the pedestal, like those of the platform, are it seems, adorned with four svastikas. 
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Ws epg ui qme wo og 
Aoga wg WP ace | 

ast TRS Ware MAT does oi 

"er SATE ARAYA a 

Ye A Sere TST d $us I 
Tank fad aE | 

"pb Safed cheer AAA: 1 $us 
ama wh a Te Saree dq | 


mfi Waüqer wdgnTRONSH Ii UY od 


dalani karyàni sitaih kesaram raktapitalaih | 

karnikà kanakaprakhyà pallavantas ca lohitah V 147 M 
vyomarekha tu sumità vartulabjas tu nilabhah | 
ptthari rekhárrayopetam sitalohitapitalam \\ 148 || 
svastikāś ca caturvarnà agner isánagocaràh | 

vitht vidrumasankàsà svadiksv astrani bühyatah ll 149 || 
indranilanibham vajram saktirn padmamaniprabham | 
dandam hütakasankasam vaktram tasyatilohitam | 150 ll 
niladyutisamar khargar pasam vatsakasaprabham | 
dhvajam puspaphalopetam paficarangais ca Sobhitam 151 WM 
gadā hemanibhátyugrà nünáratnavibhüsità | 

Stilam nilambujasamam jvaladvahnyugrasekharam | 152 Il 
tasyopari sitam padmam isatpitàrunaprabham | 

cakram hemanibharn diptam ara vaidüryasamnibhàh V 153 1| 
aramadhyam supitam ca bahyam jvalarunam bhavet | 
mandiram devadevasya sarvakümaphalapradam | 154 ll 


The petals are to be fashioned with white (powders), the stamen 
with red and yellow, the calix (is bright yellow) like gold, the ends of the 
sprouts are red, and the row of circles (vyomarekha) is brilliant white. The 
round lotuses are blue." The pedestal has three white, red and yellow lines. 
The svastikas in the southeast and northeast are of four colours. The 
platform (vithi) is (red) like coral. The weapons from outside (around the 
mandala) are in their own (corresponding) quarters." (Their colours are as 
follows). The thunderbolt (vajra) (is blue) like sapphire. The lance (Sakti) 
shines (red) like a ruby. The staff is (yellow) like gold, and its face (at the 
top of it) is very red. The sword is like the radiance of blue. The noose is 
(black) like iron sulphate. The flag has flowers and fruit and is embellished 
with five colours. The club is (yellow) like gold and, adorned with many 
gems, (it scintillates) very fiercely. (The colour of) the trident is like (that of 
a) blue lotus and its summit is fierce with burning fire. Above it (in the next 


"5 Read vartulabjastu nilabhah for vartulabjantanilabhah. 
'® These are the weapons of the guardians of the quarters. See above, note 30,102. 
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quarter) is a white lotus which is slightly orange.'® The discus (cakra) 
shines brilliantly like gold; (its) spokes are like beryl, and the centre is a 
beautiful yellow. The sanctuary of the God of the gods, that bestows the 
fruit every desire, is red with flames on the outside. (147-154) 


"The svastikas’ are on the pedestal (pitha) and the platform (vithi). 
Apart from the svastika, (the platform is) ‘(red) like coral’. (The sanctuary is 
red with flames) ‘on the outside’, that is, (outside its) door also. 

Having taught in this way (how to draw) the svastika of Vyomeśa (the 
Lord of the Void) by the way, according to the teachings of the venerable 
Trisirobhairava, he teaches (how to draw) the trident and lotus (mandala) 
taught in the venerable Siddhatantra also. 


E) The Construction of the Mandala According 
to the Siddhayogesvarimata 


Aea oa: 
srīsiddhāyām śūlavidhih 


The procedure (by which to draw) the trident is (also found) in the 
venerable Siddhā (Tantra). (155a) 


A ‘procedure (by which to draw) the trident’ is taught (in the 
Siddhātantra), which he paraphrases (arthād uktah). 
He (now) states that procedure. 


me p aA | 
eer fer Gerrans uem WW q 244 og 
Ra YS a wee 
. . prak ksetre caturasrite | 


hastamatram tridhà süryan navakhandam yathà bhavet \\ 155 Il 
madhye sülam ca tatrettham 


First (one must draw) within a square field (another one which is 
smaller) by twelve (finger-breadths on each side). It is three times one 
handspan (on each side) and (fashioned) so that it is divided into nine parts 
(for each handspan), and the trident is (drawn) there in this way in the 
middle (of it). (155bcd-160a) 


Having omitted ‘twelve (finger-breadths)’ on each side ‘within the 
square field’, one should take up the field (formed that way, which) measures 
three times that of a handspan, that is, three handspans. It should be such that by 
dividing it into three, it consists of nine squares for each handspan. And ‘there 


'® pitdruna — literally: ‘yellow and red’. 
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in this way’, that is, in the manner which will be explained, one should fashion 
‘in the middle (of it)’ a trident. This is the rest (of the sentence required to 
complete the meaning). 

He (now) divides up just the middle (part). 


mami RT TTT | 
quafi: grote wdrsu AÀ 1 248 oai 
TAMAA Maa TA ATE d | 


SETS A MMEO OG $us gd 


RTT Ayal madhyabhdagam tridhà bhajet | 

navabhih kosthakair yuktam tato ‘yam vidhir ucyate ll 156 ll 
madhyabhagatrayam tyaktva madhye bhagadvayasya tu | 
adhastad bhramayet sütrari Sasankasakalakrti \\ 157 || 


The middle part should be divided in two, and have nine 
(squares). Then this is what the procedure is said to be. Having omitted 
three squares (below) the middle, a thread (should be placed) in the middle 
of the two squares, and made to turn downwards (to thus produce a line) 
with the form of a digit of the moon. (156cd-157) 


That middle part, that measures one handspan, has nine squares, and is 
divided into three, ‘should be divided in two’. The meaning is that it should be 
divided on all sides by six, and should be made to have thirty-six squares with 
four finger-breadths (each). ‘This’ is (the procedure) that will be explained. He 
says that (with the words): ‘having omitted three squares’ etc. Having 
omitted, with reference to Brahmā’s place (in the centre), the three squares there 
below the centre, placing a hand ‘in the middle’ of both the sides ‘of the two 
squares’, that is, in the second junction (marman), One should rotate’ a thread 
in the form of a half-moon below it, that is to say, rotate it twice, as explained 
before. 


adr we aa wmefmfaw | 
wren wa pa xd mx qp WMT A od 


ubhayato bhramayet tatra yathagre hakrtir bhavet | 
kotyárn tatra krtań sütrar nayedrekhür tu pürvikam ll 158 ll 


One should rotate (a thread) there on both sides in such a way as 
(as to produce) the shape of (the letter) H in front (of the middle thread). 


161 In accord with Jayaratha, read dvidhd for tridha. 
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Having a placed a thread there on (its) extremity, one should extend the 
line (produced) previously.’ (158) 


Placing a hand there also ‘in front’, in the third junction to the east of 
the middle thread, (produce a line) ‘with the form of a digit of the moon’, that 
is, turned inwards, and rotate it upwards between two squares in such a way that 
there should be a figure (sarinivesa) that has the form of two humps. There on 
the extremity (of this figure,) in the form of (the letter) H, located between the 
two sides, from the threads that have been connected together on the upper and 
lower extremities (korisu), one should extend (nayer) the line that is on the 
thread (between) the two sides, that was fashioned previously when the nine 
parts were produced on the thread of the middle prong, up to a distance of half a 
handspan, of the nine squares that are above, in the manner that is being 
explained, towards the western door. 


TERT AFATET, | 

Vat farms em AAA d tue a 
om cafe cue waht areas | 
STE: pU TATÀ Tat UPEI d $&o I 


aparadvarapiirvena tyaktvamgulacatustayam | 

rekhür vindSayet prājño yathà sülkrtir bhavet V 159 ll 
Siilagre tv ardhahastena tyaktvà padmani kürayet | 

adhah Srhgatrayam hastamadhye padmam sakarnikam W 160 ll 


Having omitted four finger breadths from the front of the western 
door, the wise man should diminish the line'? in such a way (as to form) the 
figure of a trident. (159) 

Having omitted half a handspan™ in front of (the prongs of) the 
trident, one should fashion (three) lotuses. Beneath the three prongs, in the 
middle of the (space of a) handspan (covered by the square in the middle, 
one should draw) a lotus with a calix. (160) 


How (is that done)? He says ‘having omitted four finger breadths’ 
etc. The line that has arisen from the extremity of the tip of the lunar digit that 
has been drawn (facing) inwards, having omitted four finger breadths from the 
base, should be ‘diminished’ (by degrees), that is, he should, by the strength of 
his own intelligence, thin out (the line) as needs to be done, in such a way that 
the tips of the prongs become sharp. Such is (the manner in which the drawing) 
of the three prongs is successfully accomplished. And then, when the tip of the 
prongs has been drawn with half a handspan (of space), that is to say, having 
omitted half a handspan above, that is to say, one should fashion, as before, 


"© This is the one made previously, in which the Trident is drawn in the middle square. It seems 
that the reference here is to the two corners in the southeast and northeast. 

' Meaning uncertain. 

' Starting from the horizontal thread of Brahma. 
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three lotuses of twelve finger-breadths, and below the three prongs there should 
again (as before) be a lotus (measuring) one handspan. 

Having explained in this way the drawing of the trident, he says (the 
following, in order to explain that) of the staff. 


` deni Afe a | 
mukhagre dharayet siitram tribhir hastais tu pátayet | 


‘Place a thread in front of the base (mukha) (of the middle prong)'* 
and cast it for three handspans (length). (161ab) 


Having placed a thread at the front of the mouth of the middle prong, 
‘cast it with three handspans (space)’, lead it from the centre up to the end of 
the outer twelve finger-breadths that have been omitted. 

Having taught (the manner of drawing its) length in this way, he talks 
about its width. 


mea ae aa: Hae OSTA p t&2g 
Vat Waa uem xps weed | 
srarrmfefianea ta War WU d 282 I 
waters ad: Fa HF waa g | 


madhye cordhvam tatah kuryad adhastád ariguladvayam || 161 ll 
rekhddvayam patayeta yathà sülam bhavaty api | 
adhobhagadibhis cordhvam tatra rekhà prapadyate \\ 162 ll 
samikrtya tatah sütre ürdhve dve evam eva tu | 


In the middle, above and below, one should cast two lines, two 
finger-breadths (apart from one another), in such a way that the trident is 
also (fashioned) there. Once the lower (and middle) parts have been made 
equal with the upper (one), a line is formed there. Then, the two threads 
above (should be cast) in the same way. (161cd-163ab) 


One should fashion two lines in this way on the two sides, with a gap of 
two finger-breadths (between) them, in three places, in such a way that equally 
all around the lower and middle parts, along with (the one) above, have been 
made equal, and (so) after that ‘a line is formed’. Then ‘the two threads 
above’ should be cast in the very same way, so that a trident with (its) staff is 
produced, 


And the lotus in the middle should not thereby be covered with the staff. 
Thus he says: 


'® This is the lower part of the trident which seems to coincide with Brahma that marks the centre. 


TANTRALOKA 133 


Wei ws were sperme 1 263 1 


madhyam padmam pratisthapyam siiladhastad yasasvini I| 163 ll 


O Famed Goddess!" The lotus in the middle should be installed 
below the trident. (163cd) 


Everything, that is, the doors and the rest, should be drawn here, in the 
same manner as explained before, in (this) field that has been divided up 
twenty-four times. The Lord has fashioned, as the primary, the parts in (the 
space of) the middle handspan that is used for the half-moon. Let this suffice. 

He concludes the matter (artha) (taught in this) chapter with half (a 
verse): 


zem meaa: afr: avant weer: d 
ity esa mandalavidhih kathitah samksepayogato mahàgurubhih | 


Thus this, the procedure (to be followed in order to draw) the 
mandala, has been taught in brief by our great teacher.'” (164ab) 


Such is the auspicious (end of this chapter). 


The one called Jayaratha, who is expert in explaining Siva’s scripture, 
which is hard to understand, concerning the teaching (of the method of drawing 
the mandalas with) svastikas, tridents and lotuses, has explained the thirty-first 
chapter (of the Tantráloka). 


Thus (ends) Chapter Thirty-one, called the Revelation of the Mandala, 
of the (commentary called) Discernment, of the venerable Tantraloka. 


1% Here again we notice that Abhinava is quoting so literally that he has even included the god's 
form of address to the goddess. 

'’ The plural here serves as an honorific. Abhinava is referring to just one ‘great teacher’, who 
can only be Sambhunatha, who initiated him into Trika Saivism, and hence must have shown him 
the Trika mandala, the vision (darsana) of which marks the culmination of initiation and its 
worship and contemplation in daily observance, Abhinava has stated clearly that he had only one 
Trika teacher. So, we may discard the possibility that he studied the various Trika scriptures 
teaching these variant forms of the mandala with different teachers. 
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The Procedure Concerning the Seals (Mudra) 
(mudrikavidhih) 


May time, that as consciousness stamps (with the seal of temporality) 
the double abyss, that is, the entire universe, divided into the pure and impure 
Paths, measure out (in time and so bring to an end) (kalayatu) the sin of the 
wise. 


He now begins to expound the procedure concerning the Mudri 


sre werd wap Tarra faf i 


atha kathaye mudranam gurvagamagitam atra vidhim | 


Now I will talk about the procedure here concerning Mudras 
praised (gita) by (my) teacher and the scriptures. 


He says that: 
Definition of Mudrà 


Sepp wfefsramenr areca | 
sw AAN STUTESSGSRN Gi odi 


mudrà ca pratibimbütmà Srimaddevyakhyayamale | 
uktà bimbodayasrutyà vácyadvayavivecanát V 1 || 


Mudra’ (is a seal; as such, it) is said in the venerable Devyayamala 
that it is essentially a reflection (pratibimba) (of the original form of the 
seal). This is because two meanings can be discerned by the expression in 
the scriptures (concerning the nature of Mudra, namely that it is) 1) ‘the 
arising of (and 2) from) the original form’ (bimbodaya) (of reflected 
consciousness).? (1) 


! In common parlance, a mudrd is a seal. As in English, a seal can mean both the stamp which 
makes the impression and the actual impression itself. 

? The word bimba denotes the object that is reflected, what I call the original form or object. The 
word pratibimba denotes its reflection. It is that which faces in front of or towards — prati — the 
original form — bimba, as its reflected counterpart or *counter-form'. Taken as an ablative, the 
compound ‘bimbodaya’ means ‘the arising FROM the original image’ (bimbdd udayah). It can 
also mean, simply, ‘the arising OF the original image’ (bimbasya udayah). Padoux explains: 


‘Mudra is pratibimba, reflection, or rather pratibimbodaya First . . . [mudrā] arises 
from an original image . . . : the mudrā appears from the deity and is a reflection, a reproduction 
by man of the appearance (and nature) of the deity. Or . . . [mudrà] is that from which the original 
arises, that which is a means by which the original appears . . . For Abhinavagupta these two 
interpretations are equally valid. A mudra has therefore a twofold nature and function: It reflects 
reality; i.e. the hand and body postures adopted by the adept, together with the visualizations, 
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(It is said) there in the venerable Devyayamala that ‘Mudra is the 
arising of a reflection (pratibimbodayay . Such is the form of the ‘expression in 
the scriptures (concerning the nature of Mudra, namely that it is) ‘the 
arising of the original form (bimba). The meaning of this statement is that 
‘Mudra is said to be a reflection’, because it is a (concrete) form (akrti) of 
supreme consciousness. (It is said to be such) by discerning two meanings (of 
the expression ‘the arising of the original form’) as an ascriptive (compound) 
(bahuvrihi) (of which the component words may be related to one another) in 
the sense of an ablative or a genitive (in relation to its object). And these are the 
two meanings here. When (taking the prefix) 'prati (of the word pratibimba — 
‘reflection’) to mean ‘facing towards’, thus putting (the reflection) in close 
proximity to the original image, as (its) instrumental cause, its arising is solely 
determined by the original image. Thus, (in accord with one meaning,) it is said 
that the original form is the instrumental cause of the origination OF the 
reflection (pratibimba). (According to the other meaning,) the reflection is the 
means of perceiving the original form because it is derived FROM (the original 
form) as (its) ‘returning back’ (pratigata) (i.e. reflection), which is it its 
‘arising’, the characteristic of which is (its) manifestation. 

Or the ‘expression ‘the arising of the original form’ (can be taken to 
be drawn from the statement in the Devyayamala that) ‘Mudra is, by name, the 
arising of the original form (bimbodaya) . . .’, and can be explained without 
reference to the meaning of the prefix ‘prati’ (in the word prati-bimba). 

He says the same by means (of a presentation of the) general purport (of 
this statement). 


aa wear semper wfafmm d 
farum Fe sey SI ASAT d 2 oi 


bimbat samudayo yasyā ity uktà pratibimbatà | 
bimbasya yasyà udaya ity uktā tadupayatd \\ 2 ll 


(In the sense of) the arising (of Mudra) from an original image 
(bimba) (as does a reflection of an image in a mirror or an impression of a 
seal in wax), the state of (Mudra) is said to be that of a reflection 
(pratibimba). (In the sense that) the arising is that of its original image, 
(Mudra) is said to be the means to (the realization of) that (original image). 
(2) 


reflect, reproduce, the form and attitude of the deity. But from these postures, etc., reproducing 
those of deity, and from the visualizations of divinity, there arises, for the adept, an identification 
with that deity. For him the original appears and takes the place of the merely reflected image: he 
is possessed by the devatà, identified with her: the original form is born from the reflection." 
(Padoux 1990a: 71-72) 

* A less literal, clearer translation of this verse could be: ‘A mudrā is said to be a reflection in the 
sense that it is born from the original image or else in the sense that the image is born from it, 
which thus becomes an instrument of its birth.” 
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The ‘arising’ (samudaya) (of the reflection is its) origination (utpatti). 
(The pronoun) ‘its’, that is, of Mudra, which is a reflection, has the sense of a 
genitive. (In the second instance of the use of the word) ‘its’, the sense is that of 
an ablative, as (the arising of the reflection) from the presence (of the original 
image). Its ‘arising’ is insight (jñapti) and ‘the means to that’ is the means to 
(the realisation of the nature of) the original image by means of insight. This is 
the meaning. 

Having explained the conventional meaning (rüdhi) of the word 
‘Mudra’, he (now) also explains the etymological (yoga) one. 


Fe STOTT BEEN ATA I 
wata cep Fat wey frm q 3 1 


mudar svariipalabhakhyam dehadvárena cātmanām | 
raty arpayati yat tena mudrà sàstregu varnità || 3 || 


It is called mudrá in the scriptures because, (as its etymology 
indicates,) it bestows (rati), that is, offers to the Self by means of the body 
the bliss (mud) called ‘the attainment of one's own nature'.* (3) 


* About the origin and derivation of the word mudra, see Shah 1956: 11-14. This is a common 
didactic etymology of the word mudra. Abhinava uses the term mudrd in another sense in the PTV 
(p. 223). There he says that mudra — a feminine word — denotes two forms of Sakti, One is the 
power of knowledge (vidyà) and the other action (kriya), These energies are the ‘stamps’ (mudrá) 
or marks (aka) which characterize gender, female and male respectively. He alludes also to the 
union of the gende: a yoga of "inner reversing into outer and outer into inner’ as the union of 
the sign of gender of the two partners engaged in union. He writ 


sarvarn hi mudrüdvayünuviddharh — jránakriyásaktisáratvt. kevalarh. devatāsu jhànamudrà 
antarudrikta kriyamudra bahih viregu. viparyayah anupravesas tu samatayá viparyayüc ca 
anenaivabhiprayena jfianasaktyatmake lige kriyasaktisamarpanam uktam | 


"Everything is threaded through with two seals, because the essence (of all things) are 
the powers of knowledge and action. The seal of knowledge is inwardly predominant within the 
deities (of the senses). The seal of action is external and is within Kaula adepts (vira). Reversal is 
entering (within,) and because of the balance (samara) and reversal, it is said with this intention 
that the power of action is offered into the genital centre (linga), which is the power of 
knowledge.’ PTv (p. 223) 

Commenting on the following verse from Utpaladeva’s Sivastotravali, Ksemaràja says, 
along the same lines, that the mudrā of MaheSvara is stamped everywhere, and consists of 
knowledge and action, which are the two genders. 


jaya sarva jagannyastasvamudravyaktavaibhava | 
jayatmadanaparyantavisvesvara mahesvara V 


‘Victory (to You) O Mahesvara, You who are everything! You whose glory is manifest 
by Your own seal (mudrá) stamped (everywhere) in (all) the universe; victory (to You) who are 
the Lord of the universe to the very limit of the gift of Yourself.’ $St 14/12 


jaya sarveti | sarvatra jagati nyastayā  svamudrayanandasarajianakriyasaktivyapti- 
mayayüvastambharüpaya vyaktari vaibhavarn vyāpakatvarı prabhutvarh ca yasya | yad ágamah 


na cakrankd na vajranka drsyante jantavah kvacit | 
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"Thus, with this intended (sense, it is said that) mudrà liberates 
(mocayate) from all the net of fetters and melts away (drávayate) the latent 
traces (of the past Karma) of the gross and subtle body. In the same way, it 
stamps (mudrayati) Mantra, Yoga, (ritual) action and observance (carya) with 
its oneness with it." 


Although according to the teachings, exemplified by this one here (in 
this passage), the etymology (yoga) (of the word presented in the scriptures) can 
be of many kinds, even so this (i.e., the one Abhinava presents) is the main one, 
as (Mudra essentially) bestows the state of (one’s own) essential nature, that is 
completely full of supreme bliss. Thus, only this much has been stated.’ 


bhagalingànkitam visvarn tena máhesvararà jagat Y iti | 


"His glory is his Lordship and omnipresence, made manifest in His own seal, made of 
the pervasion of the powers of knowledge and action, the essence of which is bliss, As scripture 
(declares): 


"People, wherever they be, are not seen (to be who they truly are by being) marked 
(with sectarian signs such as) the Wheel and Vajra. (But) everything is marked with the signs of 
the female and male organs, thus the universe (pervaded by) Mahesvara belongs to Him." 

See also Gnoli-Orofino 1994 p. 81. 
* Abhinava is stating and explaining a standard, well known didactic etymology of the word 
mudra, that derives the word from the roots mud, in the e of bliss or joy, and rà in the sense of 
"to give’. So it is said that mudarh rati iti mudra. ‘Mu that which gives bli Jayaratha is 
probably quoting from the same Devydyamala. By doing this, he points out, it seems, that the 
main source does not present the same etymology. But he justifies this by pointing out that the one 
Abhinava supplies is the main, most common and basic one. By referring to it, he is not 
contradicting or ignoring his source, he simply chooses to present the better known one. 

Ksemaraja echoes this one and supplies other didactic etymologies in his commentary 
on the Svacchandatantra: 
gandhaih puspais tathà dhüpair dhüpayitvà tam arcayet | 


sarvam etan manasarh kuryat || 


atha sannidhünàrthar mudram pradarsayet paseat tridha traikalyakarmani V 102 \\ 

mudam harşań rāti dadàti, parabhairavacaitanyadravinam. mudrayati, parüvesena modayati 
bhaktan, drávayati pasan iti và niruktàm parasvariipapratibimbarapam mudram vaksyamanam 
astadaSavidham | 


età mudrà mahadevi bhairavasya pradarsayet | 
avàhane nirodhe ca tathaiva ca visarjane li" (14/20) 


iti vaksyamánatraikülyakarmani | tridheti ---- 


manojà guruvaktrasthà vàgbhavà mantrasarbhavà | 
dehodbhavangaviksepair mudreyarh trividhà smrtà l 
ity ümnàyanirdistà ll 102 Il SVT 2/102 


‘He should be worshipped having fumigated it with perfumes, flowers and incenses." 
(SVT 2/1023) 


All that should be done mentally. Now, in order to draw (the deity) near, he should 

then display mudrà of three kinds in the course of the (daily) rite (performed) three times (a day). 
(Mudra) is that which bestows (rati) joy (harsa) and seals (mudrayati) the wealth of 
Supreme Bhairava consciousness. By the supreme penetration (of consciousness) it delights 
(modayati) devotees. Or else, another etymology (declares) that (mudrd is that which) melts away 
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The Primary and Secondary Types of Mudras 

(gunapradhanatabhedah) 

T a sheet eatem 

freno fame ureeds ARA aw 

mef srt p edt efe 

"enm A safe fef erp d 

wad agted reru id 

tatra pradhünabhütà srikhecari devatàtmikà | 

niskalatvena vikhyátà sákalyena trisülini V 4 ll 

karankint krodhaná ca bhairavi lelihànikà | 


mahdpreta yogamudrà jvalini ksobhint dhruvà \\ 5 Il 
ity evan bahubhedeyam srikhecary eva giyate | 


‘There, (in this regard, of all the mudrds,) the main (and most 
fundamental) one is the venerable Skyfarer (khecari).’ (In her) 
‘undifferentiated’ form (niskalatvena), she is well known to be Deity by 


(drávayati) the fetters. Mudra is the reflection of the Supreme Nature and, (as) will be taught 
further ahead, it is of eighteen kind: 

It will be taught in the course of (d. 
day) that *one should, O Great Godde: 
(āvāhana) (of the deity); (when i 
dismissal." (SVT 14/20) 


escribing) the (daily) rite (performed) three times (a 
, display these Bhairava’s mudras during the invocation 
s) restraint (in the place it has been invoked) and (its) 


(Mudraa) is of three kinds. Thus, the tradition teaches: 


‘(The first kind of mudra) is born of the mind. (The second) is located in the 

teacher's mouth, as speech born from Mantra. (The third is) born from the body by the movement 
of (its) limbs. This is mudrà which is said to be of three kinds.' SvT 2/102 
* This passage may well be drawn from the Devyáyamala. It is common practice to list the names 
of a series of mudrds that are described in the remaining part of the chapter. See for example MV 
LU Several of them are not found in chapter seven of the MV, which is dedicated to that topic 
(see below), notably those elaborated in the Kramanaya. Although these are not arranged in what 
became a standard set of five, associated with the so-called Pañcavāha, that emerged as the 
central teaching of the Krama system. The mix of Trika and Krama mudrás listed here may well 
be drawn from the Devyayamala, which taught, as we have repeatedly observed, a form of Trika 
dominated by Krama as its highest teachings. The mix of mudras listed here reflects this 
syncretism well. 
T The description of Khecarimudrà — the Seal of the Skyfarer — here is very different from the one 
we find in the later medieval texts on yoga, many of which belong to the Gorakhanáthi tradition, 
or are strongly influenced by it, The Khecarimudra taught in those sources involves curling the 
tongue to the back of the mouth and inserting it up into the nasal cavity. This serves to catch the 
lunar nectar that flows down from the lunar Drop (bindu), from which it oozes spontaneously, 
located between the eyebrows. 

The practice of Khecarimudrà Abhinava teaches here is essentially same as the daily 
practice of visualizing the Trika Trident in the body. Although the other form of Khecarimudra is 
known to the early Tantras, variants of this one is by far the most popular. Indeed, the popularity 
of the other form, which nowadays is only one generally known, is largely due to the later Hatha 
Yoga traditions, said to originate from Gorakhanatha. 
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nature. In (Her) differentiated form (sakalya) (She is the mudras called) 
Trisülini (the Trident), Karankini (the Corpse) Krodhana (Rage), 
Bhairavi, Lelihanika (She Who Destroys by Licking up), * Mahàpretà (the 
Great Ghost), Yogamudra (the Gesture of Yoga), Jvalini (the Burning 
One), Ksobhini (the Disturbing One), and Dhruva (Firmly Fixed)? This 
venerable Skyfarer itself, that is and has many varieties, is praised in this 
way.” (4-6ab) 


“Well fixed’ is an adjective of Khecari. The intended sense is that even 
though it assumes a differentiated (sakala) form as Triśūlinī and the rest, it does 
not fall from (its essentially) undifferentiated nature (niskala). Indeed, it is said: 


"This Gesture of the Skyfarer is said to be undifferentiated. Its 
differentiated form abides as each of these (many) varieties." 


Surely (one may ask), there can also be other mudràs like Trisülini etc. 
that are its auxiliaries. So how is it that those too also are not mentioned? With 
this doubt in mind, he says: 


SUT YR wem wie uma 
aret gage te aot | 


anyás tadangabhütàs tu padmàdyà málinimate M 6 || 
tasam bahutvàmukhyatvayogabhyàri neha varnanam | 


* Yogamudrà is described in MV 7/35-36; even 80, one wonders whether to emend to the much 
better known yonimudra. 

" These four mudrás beginning with Karankini are, along with Khecarimudra, an important, 
standard set of five, integrated and internalized into the so-called Paücavàha, taught in the 
systematized Krama practice in its final fully formed development as an elaboration of phases of 
the flux of cognitive consciousness engaged in the act of perception, marked with the components 
of its original external liturgy. They are mentioned together in a meditation in the 
Vijianabhairava (verse 77). Ksemaraja makes a brief reference to these mudrüs in his 
commentary on NT 20/36ab, referring us back to his unfortunately lost commentary on the VBh. 
He writes: 


mudrütra — prathamarn riranihsaranasamaye — karahkini, | taccharirákramane 
krodhanà, tadramyádivilapane lelihanà, tatpurad nihsarane khecari, vahrtpráptau. bhairavi | 
tadbandhasatattvarn Srivijhanabhairavoddyote.asmabhirdarsitam | 


"Here the first Seal is Karankini, (which is used) at the time when one exits from one's 
own body. (The Seal called) Krodhanà (is used) when attacking that body. Lelihanà (is used) 
when its rays etc. are being destroyed, and Khecari when quitting that abode (i.e. body), Bhairavi 
when attaining one's own heart. I have explained their formation and nature in the venerable 
Vijüünabhairavoddyota." 

The reader is referred to the Appendix to this chapter for extensive citations of Trika 
and Krama sources concerning mudras, including these five, that are elaborated as phases or 
aspects of the dynamism of cognitive consciousness engaged in perception. 

" Read ity evarh bahu- for ity evaribahu-. 
"' Jayaratha may be quoting the source of, at least, verse four. It is not the Málinivijayottara. 
Perhaps it is the Devyayámala. 
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Other (mudràs) (described) in the Malinimata that are its 
auxiliaries, such as Padmamudrà," are not described here, because they are 
many and are (only of) secondary application. (6cd-7ab) 


Surely (one may ask), the venerable Khecarimudrà is also taught in the 
venerable M@linimata, along with Padmamudra and the rest. So how is it that it 
is the main one? With this doubt in mind, he says: 


seater repe WAND Gs di 
aà qeumes fF omnjw | 


Srikhecarisamavisto yad yat sthànam samasrayet V 7 |l 
devisamnidhaye tat syad alam kin dambarair vrthà | 


Whatever place one who is penetrated by the venerable (goddess) 
Khecari (the Skyfarer) (may choose) to take up as his dwelling 
(samasrayet), that (act by itself) is enough to make the goddesses draw close. 
So why (indulge) in useless chatter (about other mudràs)? (7cd-8ab) 


It is *enough', that is, sufficient. 


" The Málinimata is the Málinivijayottara, chapter seven of which is dedicated to the description 
of mudras. Padmamudra (the Lotus Seal) is made simply by spreading open the fingers of the two 
hands held together at the wrists so that they look like a blooming lotus. padmakdrau karau krtvà 
padmamudram pradar$ayet | MV 7/6ab ‘Having made the two hands in the form of a lotus, 
display the gesture of the lotus.’ The yogic practice of this mudra is described in the Kubjikamata. 
Yoked to the flow of the vital breath through susumnd, it leads to the state of flight, and so is 
considered there to be a form of Khecarimudrà are all the yogic mudras taught in this chapter. 
There we read: 


‘Padmamudra is a seal of the Skyfarers. It is produced in three ways. A) The energy 
Anama should be conjoined to the hub of the sixteen spoked (Wheel) (in the throat,) and it should 
be pressed. By pressing it, (the energy) straightens along the Path of the Skyfarer. When it reaches 
the goal, namely, Malini, (the yogi) certainly (achieves) Flight. 

B) (The yogi) should first place the six-petalled (lotus) (of Svádhisthána) on (his) head, 
conjoining it with the tip of (his) index finger. Once the (yogi’s) mind is Void and is established in 
the Void, he should press one (Void) with the other. The six petalled (lotus) should be made to 
bloom under the impulse of the upward moving breath (udéna). (The yogi) should (then) 
contemplate Malini (and so) certainly (achieves) flight. 

C) (The yogi) should enter into the end of the uvula by means of the tube that is above 
the twelve spoked (Wheel) (in the heart). (Then) by contracting (the breath, he should) break the 
chain connected to the Tortoise (in miilddhdra at the base of suşumnā). (Then) he should 
contemplate Malini (and so achieve) Flight.’ (KM 6/59 — 64a) 


The mudras described in the MV are listed in the beginning of chapter seven (MV 7/2- 
3). They are: 
1) Triśūla (the Trident, 2) Padma (the Lotus), 3) Sakti (Power), 4) Cakra (the Wheel), 
5) Vajraka (the Thunderbolt), 6) Danda (the Staff), 7) Darmstra (Teeth), 8) Mahapretà (the Great 
Ghost), 9) Mahamudra (the Great Seal), 10) Khagesvari (the Skyfarer), 11) Mahodaya (the Great 
Arising), 12) Karálà (Fierce Teeth), 13) Khatvarga (the Ascetic’s Staff), 14) Kapalaka (the 
Skull), 15) Hala (the Plough), 16) Pasa (the Noose), 17) Ankusa (the Goad), 18) Ghantà (the 
Bell), 19) Mudgara (the Pestle), and 20) Trisikha (the Three Crests). 
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Surely (one may ask), with regard to these (other Mudras, it is said 
that): ‘the reciter of Mantra who is protected by these (Mudras) attains 
accomplishment of Mantra.' According to this teaching, they are primary with 
respect to the adepts (engaged in reciting Mantras). So how is it that he has said 
this? With this doubt in mind, he says: 


are aftr aa emper eem staf Gc 


kamye karmani tas ca syur mukhyàh kasyapi jatucit V 8 ll 


However, in the case of optional (magical) rites (performed for 
some specific purpose) (kümyakarman), they may sometimes be primary for 
someone. (8cd) 


(That) ‘someone’ can only be an adept (sádhaka) (whose basic practice 
is just the recitation of Mantra), not a spiritual son (or other kinds of initiates). 
(For such a person,) ‘they may sometimes’ (be primary,) not, as in the case of 
the daily (obligatory) rites, at all times. 

As the intent here is the attainment of the primary goal called liberation, 
optional (magical) rites (kamya) are not discussed in this book. So what is the 
use of describing Mudras that are of use for that (purpose)? Thus he says: 


Ta menfe ae qoem d 


tac ca nāsmābhir uditam tat kim tadupayoginà | 


And that is not discussed by us (here), so why (talk about matters) 
that are of use for that (purpose)? (9ab) 


He says (the following) in order to explain their nature by indicating 
their varieties. 
The Nature of the Mudràs (svarüpam) 


TET gfe arrears: dod 
wD eqs uen av | 


mudrà caturvidhü kayakaravakcittabhedatah | 9 |l 
tatra pürnena rüpena khecarim eva varnaye | 


Mudra is of four kinds, according to whether it is (made with) the 
body, the hands, speech or mind." There (in that regard), I will describe 
only the Skyfarer^ in a complete form (that includes all these four 
varieties). (9cd-10ab) 


? MV 7/1cd. 

' Cf above, 26/67. 

!$ The image of the flying yogi goes back at least to the late part of the Rgveda, where we find the 
hymn to the Muni: 
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(The Mudra made with) ‘speech’ is the repeated utterance of Mantra. 
As is said (in a passage of scripture) beginning with: 


“Mudra should be known to be of four kinds, according (to whether it 
involves) entry into the hands, body, speech or mind.’ 

‘(The Mudra) produced by the hands is of (many kinds) according to the 
placement of the fingers, and is present (and operant) on many paths (of ritual 
procedure). The gesture that is (made with) the body is (its) single (uniform) 
dynamic state (vrtti) in all (corporeal) states. (Such for example) is the vow of 
wearing the five seals (parica-mudrá) practiced by a Siddha. The gesture called 
‘speech’ is said to be the state of oneness with Mantra. The gesture of the mind 
is said to be the state of oneness with the object of meditation.’ 


(This Mudra is going to be taught in its) ‘complete form’ means of (all) 
four kinds. He sets out (first of all) to talk about its form as taught in the 
venerable Maltivijayottara ($ripürvasastra) as the main one there (in that case) 
also (that is, amongst the varieties of Khecarimudra). 


He with the long loose locks supports 
Agni, and moisture (poison), heaven and earth; 
He is all sky to look upon: he with long 

Hair is called this light. (1) 


The Munis, girdled with the wind, wear 

Garments soiled of yellow hue. 

They, following the wind’s swift course, 
Go where the gods have gone before. (2) 


Transported with our Munihood we have 
Pressed into the winds; 

You therefore, mortal men, behold our 
Natural bodies and no more. (3) 


The Muni, made associate in the holy 
Work of every God, 

Looking upon all varied forms flies through 
The region of the air. (4) 


The steed of Vata, Vàyu's friend, the 
Muni, by the Gods impelled, 

In both the oceans has his home, in 
Eastern and in the western sea. (5) 


Treading the path of the sylvan beasts 
Gandharvas and Apsarases, 

He with long locks, who knows the wish, 
Is a sweet most delightful friend. (6) 


Vayu hath churned for him; for him he 
Poundeth things most hard to bend, 

When he with long loose locks hath drunk, 
With Rudra, poison from the cup. (7) 


Rgveda 10/86 (Griffith’s translation). Concerning Khecarimudrà (here called Khagesi- 
mudrà), see Eliade 1954: 249-251. 
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A) The Seal of the Skyfarer (khecarimudrà) According to the 
Málinivijayottara'^ 


spar varet unb reram fand 1 ?o di 
SER CCE DICE ZcEK | 
frye a apt eq GAIT g ge gd 
Tat saa mf cuffs spun | 


baddhvà padmasanam yogi nabhav aksesvaram ksipet V 10 Il 
dandakaram tu tam tàvan nayed yàvat kakhatrayam | 
nigrhya tatra tat tirnam prerayet khatrayena tu W 11 Wl 

etām baddhvà khe gatih sydd iti śrīpūrvaśāsane | 


(It is said) in the Sripürvasásana (that is, in the Mdlinivijayottara): 
*Assuming the lotus posture, the Yogi should direct (his mind), the Lord of 
the Senses, into the navel. In the form of a staff, he should lead it along 
until (it reaches) the three Voids (in the head). After restraining it there, he 
should rapidly impel (it) with the three Voids (above the head). Having 
formed this (Mudra), (the yogi) flies into the (supreme) Void." (10cd-12ab) 


^^ In the following verses from 10cd to 62, Abhinava teaches the practice Seal of the Skyfaring 
Goddess (khecari) according to the following six Tantras. Apart from Kamika, the others are, as 
we would expect, all Trika Tantras. 


1) Málinivijayottara (10cd-12ab), 32/10cd-12a = MV 7/15cd-17a 

2) the Yogasaricáratantra (12cd-31), 

3) The Virdvalitantra (32-47ab), 

4) The Kamikatantra (47cd-48), 

5) The Gahvaratantra (49-53) 

6) The Bhargasikhakulatantra (54-62). 

1? 32/10cd-12a = MV 7/15cd-17a. MV 7/16a reads bhavam for TA 32/11a tavan. 

Somadeva (2004: 266) explains that: "The Malinivijayottara refers here to two groups 
of three voids, one triad in the head (kakhatraya) and another beyond (khatraya). The interior void 
in the heart is not mentioned separately in this context, presumably because nothing of importance 
takes place when the mind (and by implication the vital energy) traverses that region. The 
Málinivijayottara' s voids are thus at least seven: one in the heart (ablyantarasünya), three in the 
head (samuccayasinya), and three beyond (bahyasiinya). 

This interpretation may be confirmed by comparing a textually closely related passage 
in the Kubjikamata. There, the term ‘granthi’ is used instead of ‘void’: 


“The yogi, seated in the lotus-posture, his body straight and his head erect, should expel 
the air from his body, inhale it again and retain it in the heart. He should cast his mind into the 
pericarp (nübhau) of the lotus that is in the knot in the heart. The wise (yogi) should unify three: 
the mantra, the self and (the breath,) and guide them, in the form of a staff, up to the cranial 
aperture. From that place, he should impel (the staff) along the great path, O beautiful lady, with 
his two finger(s) again and again. He should conjoin his tongue and uvula and attain the fifth state 
(2). He should assume the secret wheel (?) (and) assume the attitude of (pulling) up the anus. 
When the three knots are merged (and have been reached), O Goddess, there will take place 
motion in the Void, (of this) there is no doubt.’ KM 7/81cd-86ab. 
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Once the Yogi who is seated in a stable and comfortable posture has 
risen from the Foundation of Birth and placed (his) mind in the location of the 
navel and rotated around many times there, by uniting (it) with the energy of the 
vital breath in the central (channel) and, in the form of a staff, led it (up) to the 
three Voids, that is, the Point (bindu), Sound (nada), and the Cavity of Brahma 
in the head. Blocking it there by the continuing application of breath retention 
and by a process of opening up, ‘he should rapidly impel (it) with the three 
Voids (above)', which are Power (Sakti), the Pervasive One (vyapint , and the 
Equal One (samaná). Thus, he should lead it to face Supreme Siva (directly), by 
entering into the plane of the Transmental in such a way that by laying firmly 
hold of that, he may (attain) flight in the supreme sky of consciousness. 

(He now) teaches its nature, along with its subsidiary varieties, as taught 
in the venerable Yogasamecara: 


B) The Seal of the Skyfarer According to the Yogasamcara'* 
aA fei femme AR 1 22 i 
amare frd Prat Wo WSH d 


dhvanijyotirmarudyuktam cittam vi$ramya copari 12 W 
anenábhyásayogena sivam bhittvà param vrajet | 


Once having brought to rest the mind, yoked to Resonance (dhvani), 
Light (jyotis) and Wind (marut), and pierced (progressively) through (the 
levels) above, (the Yogi) reaches supreme Siva by engaging in this practice. 
(12cd-13ab) 


*Resonance' is (Unstruck) Sound (ndda). ‘Light’ is the Point (bindu), 
and the ‘Wind’ is Power (Sakti). Thus, (the yogi reaches) the End of the 
Twelve, which is the Cavity of Brahma. Applying in this way (his) mind, that is 
conjoined to these three Voids, from the Foundation of Birth (onwards) and, 
having there itself progressively pierced through the upper three Voids, that is, 
Power and the rest, by (his) compact (uninterrupted) meditation, the yogi 

‘reaches supreme Siva’. This is the meaning of this statement. 


The Seal of the Trident 


He also teaches the nature of the Trident (Mudra) as that (process of) 
piercing (through to higher levels). 


ATTA Fea aT F fÀ | 23 1 
Bede merear n qp AT, | 
STE Sato yas Web gd otv gi 


^^ This passage, drawn from the Yogasaricára, extends from 12cd to 31. 
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frat a Teast aera up Rad | 


Ayer wary Fae: d 24 1 
ve Gear qum waa feda 


Jatravadhastàt karau krtvà vamapadam ca daksine | 13 ll 
vidarydsyam kanisthabhyam madhyamabhyam tu nasikam | 
anàme kuficayet prajiio bhrübhangam tarjanidvayam || 14 || 
Jjihvam ca calayen mantri hahakaram ca karayet | 

triiilena prayogena brahmarandhram upasthitah | 15 Il 
padar santyajya tanmátram sadyas tyajati medinim | 


Placing the hands below the collarbone (jatru) and the left foot on 
the right, and opened the mouth wide with the little fingers and the nose 
with the middle fingers, the wise man should bend the ring fingers. (Then) 
the reciter of Mantra should arch the eyebrows, move the two index fingers 
about and so too the tongue. (As he does this,) he should make the sound 
HÀ! HÀ! Having reached the Cavity of Brahmà by (thus) applying (the 
Gesture of) the Trident, abandoning the place which is just that much (as 
where he is), he immediately quits (the surface of) the earth. (13cd-16ab) 


Here the word ‘collarbone’ indicates the throat. Thus, the meaning is 
that (the hands are placed) below that. (By) ‘the nose’ (is meant) its two 
nostrils. (The injunction) ‘he should move about’ should be applied to the 
three, beginning with the arching of the eyebrows. ‘Just that much’ means 
‘located’ (there). ‘He quits (the surface of) the earth’ means that by removing 
the subjective identification (ahanta) with the body etc., (the yogi) moves 
through the space of supreme consciousness. 

He teaches the application of (the Gesture of) the Trident. 


IITA qur PSSST d 26 od 
wire afoga | 
frye festen sari FJA: $ed 


StinyaSiinyalaye krtvà ekadande ‘nildnalau | 16 ll 
Saktitritayasambaddhe adhisthatrtridaivate | 
trisiilam tad vijániyád yena vyomotpated budhah || 17 I 


Once Wind and Fire" have been made (to fuse) into the single staff 
of the three presiding deities, the three powers conjoined (to it and each 
other), and the Void and (its opposite) the Non-void have dissolved away, 


? The end of the two branches (sakhapranta) is the End of the Twelve, and the two wheels (or 
branches) of exhalation (prana) and inhalation (apana) that, ascending and descending, reabsorb 
and emit, respectively. 
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one should know that that is (the Seal of) the Trident, by which the 
awakened one flies up into the sky. (16cd-17) 


Once he who is such has made ‘Wind and Fire’, that is, the exhaled 
and inhaled breaths, one within the middle breath, and so by the upward flow 
from the Root Foundation onwards, (the three together) assume the form of the 
staff (of the inner Trident); then, applying that in this way, ‘one should know 
that that is (the Gesture of) the Trident’, by which he flies up into the sky. 
(This happens when) the middle breath, that has the form of the single staff (of 
the Trident), penetrates through ‘the three presiding deities’ who, established 
as the three causes, are called Iévara, Sadasiva and Anàérita, and are located in 
the centre (between) the eyebrows etc. This is the meaning. And in the same 
way, when Power, the Pervasive One and the Equal One are conjoined, that is, 
when union with them has been attained, by attaining the supreme plane, ‘the 
Void and (its opposite) the Non-void have dissolved away’. This is the 
meaning. 

He does not fly up into the sky by (doing) just this much. Thus he says: 


STs GST STATI: d 

Ye sat qe À w og fers: ee odi 
trave cw fare frye wat fre | 

wat I Gat gab aa p aT d 29 d 
wattage wercosts Hh a 
akaSabhavam santyajya sattamatram upasthitah | 


Stilarn samarasam krtvà rase rasa iva sthitah | 18 ll 
jñäāya trisiilam khacaram priye | 


ekadandam sa vijfiay 
baddhvé tu khecarim mudràám dhyatvatmanam ca bhairavam | 19 || 
khecaricakrasafijustam sadyas tyajati medinim | 


Having abandoned the condition of (material) space and realized 
that the trident, with its single staff, O beloved, moves in the Void, having 
also abandoned (even) just (the essence of) the being (sattamatram) (of 
objectivity), and made the Trident one, (the yogi) abides (in that oneness) 
like the juice (of aesthetic delight) (rasa)" (merged) into juice. (Then,) 
having formed the Seal of the Skyfaring goddess (khecari and 
contemplated his own Self, endowed (sarnjusta) with the assembly (cakra) of 
the Skyfaring goddesses, as Bhairava, he immediately quits (the surface) of 
the earth. (18-20ab) 


*Having realized' in this way *that the trident, with its single staff, 
moves in the Void’, and ‘having also abandoned (even) just (the essence of) 
the being (sattématram) (of objectivity)’ that gives rise to each specific 


% Jayaratha reads rasam iva for rasa iva. 
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limitation, and entered into the formation of Khecarimudra, that awakened one 
who, having arrived at the state of the essential nature of the Supreme Sky, 
‘abides’ just there (in that oneness), having made the Trident one like the juice 
(rasa) (of aesthetic delight merged) into juice. (Then) having ‘contemplated his 
own Self, endowed (sarijusta) with the assembly (cakra) of the Skyfaring 
goddesses, as Bhairava, he immediately quits (the surface) of the earth.’ 
This is the prose order (saribandha). 

Surely (one may ask), what happens to him? With this doubt in mind, 
he says: 


emisor furent ANA eaf: o 
Saye furem arene wem d 
mms. GA Seem. HÉT: oq sti 
geme | 

ENA ar dauid a ade: 22 1 
merei war whys fafa d 
aoe Saray 1 23 4 
wean Fer weary ueni fasts EST d 


tyaktarisako nirácàro nihsanko lokavarjitah \\ 20 I| 
avadhiito nirácaro naham asmiti bhavayan | 
mantraikanisthah sampasyan dehasthah sarvadevatah I 21 |l 
hlüdodvegàsmitakrustanidrámaithunamatsare | 

rüpádau và kartrkarmakaranesu ca sarvasah || 22 || 

nàham asmiti manvana ekibhütar vicintayan | 
karnaksimukhandsddicakrastham devatüganam || 23 Il 
grahitàram sada pasyan khecaryà siddhyati sphutam | 


Free from partial aspects and without (any) doubts, devoid (of the 
need for conventionally proper) behaviour (nirácüra), devoid of the world 
(and its concerns), having shaken off (worldly desires) (avadhüta), devoid of 
(all obligations to observe any prescribed) conduct (nirácára), meditating 
that “I am not”, solely intent on Mantra, seeing that all the deities reside in 
(his) body, considering that *I am not" present in any way in the agent, 
action and (its) instrument, nor in form and the rest (of the objects of 
sense), or (in the shifting emotions of) joy, worry, pride, anger, sleep, (the 
desire for) sex and envy, thinking that (they are all) one (thing), always 
seeing how the host of deities that reside in the wheels of the ears, eyes, 
mouth and nose etc., are the (true) perceiver, is, by virtue of the Skyfaring 
(mudra), clearly (and evidently) successful. (20cd-24ab) 


(One who is) ‘free from partial aspects’ is one who possesses the 
condition that is without parts (and aspects). This is the meaning. (He is) devoid 
(of the need for conventionally proper) behaviour (nirācāra), that is, he is 
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one from whom (various) observances have emerged (and fallen away, as he 
himself) has emerged out from the observances (of conventionally proper) 
conduct. ‘Seeing that all the deities reside in (his) body’ means that he knows 
that the Self is made of all the deities. (By saying) ‘joy’ etc., particular 
fluctuations of the mind are indicated (thereby). ‘Form and the rest’ are the 
group of five objects of sense. ‘The (true) perceiver’ is one in nature with the 
supreme perceiver. This is the meaning. 


He strengthens (this view) by (referring) to its opposite." 


fragt Ferg} wem fresa 2v 


vidyasanki malasanki Sastrasanki na siddhyati I 24 ll 


One who is in doubt (about the efficacity of the) Vidyà, (the 
existence of the binding) Impurity (of the soul), and the (the teachings of 
the) scripture, is not successful. (24cd) 


*Vidyà' is the knowledge of the Veda, that does (all that is) auspicious. 
Surely (one may ask), how is it that he is not successful in this way? 
With this doubt in mind, he says: 


ferar fa frat afa: mper wüfew: d 
TE eat: dr ATE TTT 24 d 


sivo ravih sivo vahnih paktrtvat sa purohitah | 
tatrastha devatüh sarvà dyotayantyo ‘khilarh jagat | 25 Wl 


Siva is the Sun, Siva is Fire, and because he cooks (all things), (Siva 
is) the priest (purohita).” There (within Siva), all deities reside, illuminating 
the entire universe. (25) 


"The Sun’ is the means of knowledge, ‘Fire’ is the perceiver, thus ‘the 
priest’ is the sacrificer. This is the meaning. ((Siva is) the priest (purohita)) 
‘because he cooks (all things)’, that is, makes all things one with Himself, and 
so (the deities at one with Him) illuminate (the universe). This is (what) remains 
(to be said to complete this statement). In this way Siva Himself is everything, 
so what occasion is there for doubt? This is the intended sense. 


^ This line and the following verse seem to be free-floating, with no connection to what precedes 
or follows. It seems that there has been some error in the transmission of the text. If that is so, it 
had already occurred before Jayaratha’s time. His commentary appears to try to somehow make 
connections, but he cannot be said to have succeeded. 

* In the course of the Vedic sacrifice, food is offered to the gods as oblations to the fire. This may 
be raw food — grains and the like, or cooked. Cooked food is the meat of an animal that has been 
sacrificed for that purpose. This is not offered raw. It must first be cooked. Thus, the priest is the 
cook of the gods, and the sacrificial area his kitchen. The priest is called ‘purohita’ literally 
‘placed in front’, because he sits in front of the Fire. The Fire is also called ‘purohita’ because 
Fire is in front of all, as the priest of the gods, who conveys the offering to them. 
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The Seal of the Skeleton - Karankini Mudra 


Having taught the nature of the Trident (Mudra), he also talks about that 
of Karankini (the Skeleton Mudra). 


afar erdei ashteat yat qa od 
IÀ ey cat fea aes BAT I 38 d 
wor eff eat 


kanisthabhyam vidaryasyam tarjanibhyam bhruvau tathd | 
anàme madhyame vaktre jihvayà talukam sprset \\ 26 || 


esd karankini devi....... 


Holding the mouth wide open with the little fingers,” and, in the 
same way, the eyebrows with the index fingers, (placing) the ring and 
middle (fingers) on the mouth, (the yogi) should touch the palate with (his) 
tongue. This is the Goddess Karankini (the Skeleton). (26-27a) 


(The mouth is held wide open with) ‘the little fingers’ of both hands. 
(The middle (fingers)) are placed ‘on the mouth’. The teachers (direct) that one 
should contemplate (anusandhátavya) the penetration (of trance) (brought 
about) by forming this kind of Khecarimudra. 


sarei smp wig | 

veo sat AgS: wgdb a weg 
Teagan parma WW. | 

faerdred afte sere Y RAT I 3 di 
um suffers Ta mH wT | 
sete aa: fasta dep TATA Gg 39 I 


Rr dte jvàálinim $rnu sampratam | 

hanur lalatagau hastau prasáryangulitah sphutau | 27 M 
cálayed vàyuvegena krtvantarbhrukutim budhah | 
vidaryasyam sajihvam ca hahakaram tu kārayet V 28 Wl 
esa jvàliny agnicakre tayà castottaram Satam | 

Japed yadi tatah siddhyet trailokyam sacarücaram | 29 || 


Now listen to (how the seal of the Goddess) Jvalini (the Blazing 
One) (is made). The hands placed (on the area) from the jaw to the 
forehead, stretching (them out) clearly from the fingers, and having placed 
the eyebrows within them, the wise man should move them about with the 


? Read kanisthabhyam for kanisthaya. 
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force of the vital breath. Then opening the mouth wide along with the 
tongue, he should make the sound HA! HA! This is Jvalini (mudra). If (the 
yogi) repeats Mantra with this, one hundred and eight times within the 
Wheel of Fire, he would then achieve (mastery over) the three worlds, with 
(all that) moves and is immobile. (27bcd-29) 


The reading (of the word) *hanur' (‘the jaw’) is a deviant form (aisah 
püthah).^ Thus (one should understand) the meaning to be that (the hands) 
should be placed (on the face,) beginning from the jaw (hanatah sic hanutah) up 
to the forehead.” ‘Stretching the fingers out’ means with the fingers stretched 
out. (The eyebrows are) ‘within them’, that is, within the two hands. (The yogi 
should repeat Mantra,) having meditated on (his) inner Self in the upward facing 
triangle ‘within the Wheel of Fire’. 

He (now) explains the accomplishment (attained by means of this 
mudrà). 


TÈ AA R AT: | 

TÀ AEAT I 30 d 
qani xai i F T d 
aren fe Gant AATA SUTd d 32 o 


paradehesu catmanam param cátmasariratah | 

pasyec carantam hànüdád gamágamapadasthitam || 30 |l 
navacchidragatam caikam tadantam vyapakam dhruvam | 
anayá hi khacàri $riyogasaficára ucyate || 31 Il 


By (making the) sound (nada) HA! (the yogi) sees (his own) Self 
wandering within the bodies of others and (that of) another (person) within 
his own body. Established on the plane of the going and coming (of the vital 
breath), by letting (it) go and taking (it) up, he is present in the nine cavities 
(of the body, moving through them back and forth). One (alone), within 
that, he is pervasive and well fixed (dhruva). It is said in the venerable 
Yogasamcara that by virtue of this (mudra), he is indeed a Skyfarer 
(khacarin). (30-31) 


‘By (making the) sound (nada) HA!’ means by uttering the sound of 
the letter HA. ‘Established on the plane of the going and coming (of the vital 
breath)’, (he moves) from his own body into another (person’s) body, or from 
another (person’s) body into his own. The penetration (of trance) (brought 
about) by forming Khecarimudrà is explained also by (saying) that (he is) ‘a 
Skyfarer'. 


% Clearly Jayaratha takes this to be a direct citation from the Yogasaricara, confirming that the 
entire passage (i.e. 12cd-31) is drawn from there. 
3 Tt would be easier simply to emend hanur to hanor. 
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He now explains the procedure concerning this (Mudra) taught in the 
venerable Viravali also. 


C) The Seal of the Skyfarer (khecari) According to the Viravalitantra^* 


Roan Fao sia | 

at aise sme: PROTA p 23d 

wet frit meat AAT | 

aa Fae mel Nd Hea ATA p 33 I 
Tasca agen freer poft | 
kulakundalikam buddhvāř anor antaravedinim | 

vamo yo ‘yarı jagaty asmims tasya samharanodyatam \\ 32 || 
svasthane nirvrtim labdhvà jfiànamrtarasátmakam | 


vrajet kandapadam madhye ravam krtvà hy arüvakam | 33 ll 
yávaj jivam catuskone pindadhare ca kamikam | 


Kulakundalika abides unaware (avedini) within the individual 
(fettered) soul, and is intent, once awakened, to withdraw (into herself all) 
that is within this universe that runs contrary to that (soul’s essential 
freedom). Once she has attained, in her own place, rest (and contentment) 
(nivrti), she should travel to the plane of the Bulb (kandapada), which is the 
juice (of the aesthetic delight) of the nectar of (spiritual) knowledge (jana). 
(Then,) having made, in the middle (of the Root), the Sound without sound, 
(she continues) until (she reaches) the living being (i.e. the inhaled breath) 
(jiva) that, lustful (kamika), is in the square base of the body.” (32-34ab) 


* This passage, drawn from the Virávalitantra, extends from verse 32 to 47ab. 

7 Read with MS T buddhvà for baddhva. 

?* Meaning and translation uncertain. 

? Jayaratha reads the text we find in the printed edition, and comments accordingly. That reads 
(jivarn) catuskonam pindadharar ca kamikam, which means that ‘the living being, lustful, is the 
square base of the body’. Clearly this reading makes no sense. A better reading would be (ivan) 
catuskone pindadhare ca kamikam — ‘the living being, lustful, is in the square base of the body” 
and so I have emended accordingly. The ‘living being’ is apána. This is the wind that expels the 
products of the body, which includes both excreta and urine. Triggered off by orgasm, it expels 
seminal fluid. Thus, the text says that it is ‘lustful’. The rhythm of the breathing oscillates between 
the Heart in the chest and the End of the Twelve. The latter may be external (bahyadvadasanta). 
As such, it is situated at a distance of twelve finger-breadths from the place between the 
eyebrows, where the breath curves down and out. The upper End of the Twelve 
(airdhvadvadasdnta) is at a distance of twelve finger-breadths from the Cavity of Brahmi at the 
top of the head, When Kundalini is ‘awake’, i.e. active, she is the enlivening and enlightening 
flow of the breath, at one with its energy, the power of consciousness, and speech. Initially, in 
those who are ignorant, she pervades the individual soul, abiding unconscious within it. When 
awakened, she emerges out of the individual soul, who is located in the Heart, that is, the inhaled 
breath. Preparing to emit seed, the inhaled breath (apána) is sucked down into the base of the 
genitals, here called the Empowered Place, which is Kundalinisakti's place. Then apana operates 
as the energy of Sarijivanikalà — the Vivifying sixteenth digit of the Moon, which is the power of 
emission (visargasakti).? It is joined by Kundalini, that resounds with Unstruck Sound within 
this, the Bulb at the base of suşumyā — the inner Trika Trident. Now it is ready to ascend the 
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Kulakundalika, who ‘abides unaware (vedini)’ here ‘within the 
individual (fettered) soul’, wanders inwardly in a state of identity with that 
(soul’s) nature. Entering into the power of the vital breath in the centre, She who 
withdraws ignorance reaches ‘her own place’, that is, the Foundation of the 
Empowered One (saktadhara), and (there) attains ‘(a state of contended) rest 
(nivrti)’, which is the attainment of oneness with that. Then she impels the 
Sound of (the soul’s) awakened consciousness, in accord with the teaching (in 
the Viravali) that 


‘the empowered one who impels awakened consciousness and Sound is 
said to be in the root (müla)." 


For this reason, (Kundalini) makes ‘the sound’ (ava) which is (the 
innate) Sound (of consciousness) (nada) that is ‘without sound’, its nature 
completely tranquil, within the foundation of the subtle channel (5/sa) in the 
centre (i.e. susumpa). Then, in accord with the view (taught in the Viravali) that 
‘(the deities) in the Bulb (kanda) are greedy for the six flavours’, ‘the plane of 
the Bulb’ ‘is the juice (of the aesthetic delight) of the nectar of (spiritual) 
knowledge (j@ana)’.” (There,) the living being’ called ‘All Desire’ is ‘lustful 
(Kamikay , and is called the Vivifying Nectar (sagjrvanyamrta)." (Kundalini) 
travels to ‘the base (Zdhára) of the body’ (the abode of the living being). Called 
‘the Wish-granting Gem’, it is ‘square’, because it is located on a crossroad.” 


wa ot Aa qp pem PTT II 3% II 
aarrartast q wmm | 
Ferran eat sume fret 34 1 
qai asta dar wear: | 
omaa fogqo fate 36 1 


tatra tam bodhayitvà tu gatim buddhvà kramagatam | 34 I| 
cakrobhayanibaddham tu sakhaprantavalambinim | 
mülasthünád yatha yogi tamogranthim vidarayet || 35 || 
vajrakhyam jidnajenaiva tathà sakhobhayantatah | 
konamadhyaviniskrantam lingamiilam vibhedayet | 36 Il 


(The yogi) awakens (Kulakundalini) there (at first), and knows (her) 
motion, (that is,) how she has approached gradually from the location of 


Trident in the manner described in the following verses. Impelled by the power of emission, it 
transports the ‘living being’ i.e. the individual soul, upwards. 

Y Read kandapadam | for kandapadam. 

?! Read sarjivanyamrtübhidham | for safjivanyamrtübhidharn. 

?' There is another ‘crossroad’ (catuspatha) above, at the base of the uvula at the back of the 
throat. Here, as there, the function of the ‘crossroad’ is to regulate the upward ascent of the 
Kundalini. When it is an in the form of an X, the path is blocked. When it is rotated to form a 
cross +, it is free to ascend. 
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the Root, and, linked to both the two wheels (of the cycles of inhalation and 
exhalation), takes as her support the extremity of the branches (of the flow 
of the breath). (Then) the yogi? should burst apart the knot of darkness 
called the Adamantine (vajra) (and susumná) by (the strength) born of 
knowledge. (Then, hanging) from the extremity of both branches (of the 
flow of the breath), he should in the same way pierce through the root of 
the linga that has emerged from the centre of the triangle. (34cd-36) 


‘Once (the yogi) has awakened’ that Kulakundalikà ‘who has come’ 
there ‘gradually’, into the foundations, and known her to be moving up to the 
End of the Twelve, beginning ‘from the location of the Root’ ‘linked to the 
two cycles (cakra)’ that are inhalation and exhalation, this yogi ‘should burst 
apart’, by the great glory (māhātmya) ‘born of knowledge, the knot of 
darkness’ which, because it is hard to pierce, ‘is called the Adamantine 
(vajra)' as well as the Central Channel (susumna). (Then,) taking (his) support 
‘from the extremity of both branches’, that is, the exhaled and inhaled breath, 
‘he should in the same way pierce through the root of the /inga that has 
emerged from the centre of the triangle’, that is, the Foundation of Birth. As 
it is located below the penis (i.e. in the root of the Linga), it is called the 
foundation of Akula. 


WES sates aed | 

dieng Afra feared sewer qp 30 d 
dresser um faf | 
TATRA AT egfofg 3c 

wi aaron | 

at ora s fü versari I 39 I 
Taare egee wu a 

tatra sahghattitam cakrayugmam aikyena bhasate | 
vaiparityàt tu niksipya dvidhabhavam vrajaty atah V 37 ll 
ürvadyamgusthakálagniparyante sā viniksipet | 
gamagamanasajicare caret sa lingalingint || 38 Il 
tatra tatpadasamyogad unmilanavidhayini | 


yo janati sa siddhyet tu rasádànavisargayoh | 39 Il 
sasangamam idar sthanam ürminyunmilanam param | 


Conjoined there, the two wheels shine as one. Having cast (the 
breath up) in reverse (from the root of the Linga), it (again) assumes a two- 
fold state. From there, (Kundalini) should cast (herself down) from the hips 
up to the end of the big toe, (where) the Fire of Time (kalagni) (is located). 
She who is marked with the signs (of the two breaths, i.e. Kundalini) 


5 Read yogi for devi. 
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should move, whilst the going and coming (of the exhaled and inhaled 
breath continues to) circulate. By the conjunction of those (two) planes (of 
exhalation and inhalation) there (within the Central Abode), She bestows 
the opening up (and expansion of consciousness) (unmilana). He who knows 
this supreme place, which is the unfolding of the wave (of consciousness) 
along with the union (sarigama) (of the two breaths,) accomplishes (the 
attainment of the power) of the emission and assumption of the juice (of the 
aesthetic delight of consciousness) (rasa). (37-40ab) 


*Conjoined there', by breaking up the essential nature of *the pair of 
wheels’, that is, exhalation and inhalation, it always ‘shines as one’. The 
meaning is that, after that, the energy of the vital breath, which is in the centre 
(between them), rises. Then, having cast it again ‘in reverse’, downwards from 
the location of Akula, which is called ‘the root of the Lifga’, (Kundalini) again 
‘assumes a two-fold state’. As this (Kundalini) who is without instrumental 
cause™ casts herself down ‘from the hips up to the end of the big toe’, she 
may (thus) assume that nature. This is the meaning. 

Regardless of the upward and downward circulation (of the breaths), 
this Kulakundalika, ‘who is marked with the signs’ that are the characteristics 
of the inhaled and exhaled breath, ‘should move’, having attained 
consciousness (jfapti), by embracing them together. (The meaning is that) she 
should enter the Middle Abode, by piercing through each Foundation and the 
rest (of the stations of ascent). ‘By the conjunction’ of those two planes of 
exhalation and inhalation ‘there’, within the Central Abode, she bestows an 
expansion of consciousness. ‘He who knows this supreme place’, which is 
such, namely, ‘the unfolding of the wave (of consciousness)’ that threads 
through all existing things, and bestows the expansion of supreme 
consciousness, ‘accomplishes’ (the attainment of the power) ‘of the emission 
and assumption of the juice (of the aesthetic delight)’ of consciousness. The 
meaning is that his capacity to bring about emanation and withdrawal arises. 


WY PASTAS HT or: GATT TT vo dg 
"arem famem youre werd | 
aire oat aa a avhefufota we oa 


esa kramas tato ‘nyo ‘pi vyutkramah khecart para \\ 40 || 
yonyadhareti vikhyata Stilamiileti Sabdyate | 
varnds tatra layam yanti hy avarne varnarüpini \\ 41 Il 


This is the sequence (of the gradual rise of Kundalini). There is also 
another (way Kundalini rises, that takes place suddenly,) out of sequence. 
(Then) the supreme Skyfaring (Goddess), (previously) known as the 
Foundation of the Yoni (yonyadhara), is called ‘the Root of the Trident’ 
(Sulamüla). The phonemes dissolve away there, that is, within (the Unstruck 


* Read —paryante tv animittam for -paryantatvanimittam. 
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Sound) devoid of phonemes (avarna), which is (immanent as) the phonemes. 
(40cd-41) 

‘This is the sequence’ of her (gradual rise), which is (her) circulation 
through each of the Foundations (4dhdra) as stated, that is, (her) spontaneous 
flow. This is the meaning. "There is also another’ (arising of) that (Kundalini,) 
that takes place (suddenly) ‘out of sequence’. This ‘supreme Skyfaring 
(Goddess), (previously) known as the Foundation of the Yoni (yonyádhàrà) , is 
then ‘called ‘the Root of the Trident’ (sü/amüld) when she is arisen. The 
meaning is that she attains the plane of the End of the Twelve (suddenly and) 
immediately by being conjoined to the three spokes (of the Trident), that are 
Power, the Pervasive One and the Equal One. It is because of that that ‘the 
phonemes’ that are outer (acts of) reflective awareness ‘dissolve away there’ 
within (Kundalini, who is Unstruck Sound, and so is) ‘devoid of phonemes 
(avama)’. (In other words, they) come to rest in (her) own nature, which is just 
her own (pure) reflective awareness (of her own pure conscious nature), that has 
also encompassed (within itself) outer reflective awareness, and whose nature is 
to remove all (the diversity of discursive representation).* This is the meaning. 

Surely (one may ask), be that so (as you say), but how can the yogi 
awaken her again? With this doubt in mind, he say: 


few aai soe tea | 

SET WWp vp À TA WENN gp ovdi 
we à Rat uwirentfedhuen | 
nadiphantam samuccarya kaulesari dehasamnibham | 


ükramya prathamam cakrari khe yantre padapiditam | 42 || 
nàdar vai Saktisadgarbham sadgarbhat kaulinipadam | 


‘(The Malini alphabet) from N to PH is uttered (first). It is the 
Lord of Kula (Kaulesa), who is like the body. It is the Sound (ndda) that 
contains the Being of Power (Saktisat). (Then, once uttered and) having 
traversed into the first wheel, which is squeezed with the foot within the 
organ (yantra) of the Void (khe yantre), the plane of Kaulini (that is, 
Kulakundalini) (arises) from the womb of Being. (42-43ab) 


*"Kauleéa' is the pure Self that is consciousness, and is the most 
important (and fundamental of all) secret (spiritual) knowledge. Thus (having) 


?* There are two forms of reflective awareness, outer and inner. The former is directed to outer 
objectivity and is multiple. It is clothed in mental discursive representations (vikalpa) of 
individual objects, each with their own form and location in space and time. Thus, it is made of 
the phonemes that constitute words. Inward awareness is directed towards the perceiving and 
acting subjectivity, which is one, and devoid of conceptual representation, and so is ‘devoid of 
phonemes’. Concerning these two aspects of reflective awareness, see Dyczkowski 1987: 70-71. 

^^ The utterance of the Malini alphabet in the course of ritual or yogic procedure (as taught here, 
for example) is characteristic of Trika practice in the early Tantras, and so is further evidence that 
the Viravali was a Trika Tantra, Another characteristic of Trika practice is the projection of the 
Trika Trident into the body along the axis of the Central Channel (i.e. susumna), as we find here. 
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‘uttered (first)’, as one with one's own body, Sound (nada), the form of which 
(is the Malini alphabet) that begins with N and ends with PH. (It) has included 
within itself the power (of the vital breath) in the centre (of Susumna), (its) 
nature the fire stick (that energizes) all Mantras. (Then,) taking that Sound, 
which is being uttered in this way, along with its contents as a base (adhikrtya) 
within ‘the Void’, that is, within the vital centre (marman), the form of which is 
the space of the genitals (janmakasa), (the yogi) squeezes with the foot, which 
is a limb (of his body), ‘the first wheel’. This is the channel (of the vital 
breath,) concerning which it is said that ‘the wheel of the channels (of the vital 
breath) is in (the vital centre) called that of birth’, and is ‘the abode of 
Kaulinr, that is, of Kulakundalini. 


AFIT YOM qp v3 
TRR Tara | 


bijapaficakacárena sülabhedakramena tu || 43 || 
hrcchülagranthibhedais cid rudrasaktir prabodhayet | 


(There,) consciousness should awaken Rudra's power by moving 
through the five seeds, by progressively breaking through the Trident, 
along with the various knots of the trident of the heart. (43-44ab) 


(Then,) having blocked in some way the power of the vital breath 
(there), and ‘traversed into’ the remaining five wheels by successively crossing 
over the group of five causes beginning with Brahma,” he should awaken 
Rudra’s power. (This is the power) of the Trident in the Heart, with twelve 
knots made of the three channels, and that of the Trident located beyond the 
Cavity of Brahma, that consists of Power and the rest. (He awakens Rudra's 
power) by progressively breaking through (bhedanakramena) (the two-fold 
Trident). 


rptu frst AS I vv II 
sme fr FAST d 
mae wave gov od 

Arme] sped eor rana d 

WA: gf: Ra uerdr fad gÀ: v od 
sacra ww eA AA: | 
vayucakrantanilayarn bindvákhyarn nàbhimandalam | 44 I 


dgacchel lambikasthanam sütradvádasanirgatam | 
candracakravilomena pravised bhiitapaiijare \ 45 Il 


31 The Five Causes are the deities who preside over the five gross elements and corresponding 
pentads, arranged in the cakras along the axis of the subtle body, marking stations of the ascent of 
Kundalini. See above, note 8,25. 
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bhityas tu kurute lilara mayapafijaravartinim | 
punah srstih sarnhrtis ca khecaryà kriyate budhaih V 46 ll 
Srimadviravaliyoga esa syat khecarividhih | 


(In this way, the yogi) comes to the sphere of the navel 
(nabhimandala), located near the Wheel of the Wind, (then) to the location 
of the uvula (lambikasthana) (at the back of the throat), and (above that, to) 
the one called Bindu, that has come forth from the twelve knots. Then, 
(descending) again in reverse from the Wheel of the Moon, he should enter 
into the body made of the gross elements, and again play the game that 
takes place within the cage of Maya. (Then,) by means of the Skyfaring 
(Goddess), the wise should again operate emission and re-absorption.’ This 
is the procedure concerning the Skyfaring Goddess, found in (the section 
concerning) Yoga in the venerable Virávali. (44cd-47ab) 


Due to that (awakening), this (rise of Kundalini takes place,) beginning 
from the Abode of Birth (up to) the end of the Wheel of the Wind, which is the 
Foundation of the Wind, near which is located ‘the sphere of the navel’, which 
is the foundation of its union. ‘The location of the uvula’ is above that. The 
Foundation of Nectar (sudhà) is the one ‘called Bindu’, located between the 
eyebrows. The foundation of the channels (of the vital breath) is called the 
Lotus of Knowledge (vidyakamala). It (i.e. Bindu (??)) has come forth from the 
twelve knots present there (in those channels) up to the abode of the End of the 
Twelve, which is beyond all the fetters.” It moves all around in a straight 
sequence and should be made to rest there. This is the meaning. 

Then, (descending) again in reverse, which is a turnabout, from the 
Wheel of the Moon which is in (the flow of) exhalation, in such a way that this 
(yogi) can behave in a manner proper to (his) rising from meditative absorption. 
Thus, the meaning in brief is that, in accord with the force and speed of those 
who know (reality) and have penetrated into Khecarimudra, they have the 
power to emanate and withdraw (all this) by the inner and outer unfolding and 
withdrawal (of their consciousness). (This matter is expounded in the 
Viravalitantra) in the context of teaching ‘yoga’. 

He (now) talks about the form of that (Khecarimudra) taught in the 
venerable Kàmika also. 


D) The Seal of the Skyfarer According to the Kamikatantra? 


FER TA WR FAI TA qp vie d 
meant fad wee | 
wa Seis ferens semd pow od 


cumbdakarena vaktrena yat tattvam Srityate param V 47 W 
grasamanam idamı visvam candrarkaputasampute | 


* Read sarvabandhottirnarh for sarvasambandhottirnam. 
? This passage, drawn from the Kamikatantra, extends only from 47cd to 48. 
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tenaiva syat khagàmiti $rimatkamika ucyate || 48 || 


It is said in the venerable Kamika that ‘supreme is the Reality 
(tattva) (which is the Mantra uttered) with the mouth shaped in the form of 
a kiss. It is heard, engaged in devouring this universe, within the cavity of 
the capsule formed by the Moon and Sun.” By just that, (the yogi) becomes 
a Skyfarer.’ (47cd-48) 


‘The form of a kiss’ is the energy of Unstruck Sound (anackakala) 
which has the form of the cavity of the beak of a crow." By virtue of that, and 
by means of ‘the mouth’, which is one’s own nature, that takes the support of 
the energy of the vital breath in the Centre (of the channel of Susumna), ‘this 
universe’, consisting of the means and object of knowledge, is made one with 
one’s own nature. Thus the ‘supreme reality’, which is one with the perceiver, 
‘is heard’, that is, made directly perceivable, ‘in the cavity’ of the Central 
Abode ‘of the capsule formed by the Moon and Sun’, that is, the pair, 
inhalation (prāņa) and exhalation (apána). Thus (the yogi) attains the state of 
flight. This is the meaning of this statement. 

Now he says (the following) in order to teach the form of this (Mudra,) 
with (its) special (characteristics,) taught in the venerable Kulagahvara. 


E) The Seal of the Skyfarer According to the Kulagahvaratantra" 


Maya aA WIWTSIAD fe MRA: | 
yemi e ar a faepemr fr pv a 
ARAA 3) fa erf vice | 

bhavan muktvà dravayanti pasan mudra hi saktayah | 


mukhyàsám khecari sā ca tridhoccárena vàciki \\ 49 || 
trisiromudgaro(re) devi kayiki paripathyate | 


*' See above, 3/168cd-170ab (168-169) and note and also PT 12cd ff. 
Abhinava clearly identifies his source as the Kamika. Even so, the first line of his 
citation is practically the same as the first line of NTS mülasütra 6/10, and that reads: 


cumbakarena vaktrena yat tattvarn érüyate bhuvi | 
kalüdhantarh vijaniyad ákàsastharh ca me Śrņu W 


"That TATTVA (Mantra) that is heard on earth (bhuvi) (when it is uttered) with the 
mouth shaped in the form of a kiss: (this) one should know to be KALADHYA.’ (modified 
translation by Goodall et al.) 
Also, Sardhatrisatikalottara 19/6ab: cumbakarena vaktrena tat tattvarh parikirtitam | 
Goodall et al. suggest that “In other words this could be a sort of whistling sound 
produced by breathing HUM through the mouth when the lips are pushed forward into a moue." 
See also Goodall, Vasudeva and Isaacson, ‘tattva’ in Tantrabhidhanakosa vol. 3 p. 55. 
?! Concerning the Cavity of the Beak of a Crow, see above 3/168cd-170ab (168-169) and note. 
? This passage drawn from the Kulagahvara extends from 49 to 53. 
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Mudras are indeed powers, (and are so called because,) having 
liberated (muktva) from transmigratory existence (bhava), they melt away 
(dravayanti) the fetters. Of these, the main one is the Skyfarer, which is of 
three kinds.” (Of these three, its) the vocalic (form is produced) by 
utterance. O Goddess, the bodily one is called ‘the Hammer with Three 
Heads’. “ (49-50ab) 


Thus, the Supreme Goddess's powers are indeed called mudrās that, 
having liberated these fettered souls from the world of transmigration, *melt 
away the fetters’. This is a didactic etymology (nirvacana) of their (name). As 
is said (in the Kulagahvara): 


"They liberate from the very terrible world of transmigratory existence, 
which has the form of a sea monster, and they melt away the fetters of the 
fettered soul. Thus, Mudras are (indeed) powers." 


(The vocalic (form is produced)) *by the utterance' of Mantras etc. (It 
is said in the Kulagahvara concerning) ‘the Hammer with Three Heads’ that: 


‘it is preceded by (and based on the powers of) will, knowledge and 
action . . .". 


In accord with this teaching, the Hammer with Three Heads consists of 
(these) three powers, and so it lays hold (grnàáti) of joy (muda), that is, supreme 
bliss. (Thus, as it) contemplates within itself, it is supreme consciousness. This 
is the meaning of (this) statement. 

In the very same way, supreme consciousness has poured forth as the 
body. Thus he says: 


mA Aree mf ECETTESHS T I Ko qd 
gor « mA ara va fray | 
ETETETT |I 
aren 


nasam netradvayam capi hrt stanadvayam eva ca | 50 Il 
vrsanadvayalingam ca prapya kayam gata tv iyam | 


“The three kinds of mudra are those of the body, speech and mind. Above in 32/9cd, it is said 
that mudras are four kinds, that is, these three as well as hands. 

^ Abhinava has condensed 32/49ab the following verse, quoted by Jayaratha from the 
Kulagahvara:: 


mocayanti mahaghorat sarisdramakarakarat | 
dravayanti pasoh pasarns tena mudra hi saktayah \\ 


"They liberate from the greatly terrible world of transmigratory existence, which has the 
form of a sea monster, and melt away the fetters of the fettered soul, and so Mudras are (indeed) 
powers." 
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bhavasthünübhavasthànam uccarenavadharayet | 51 || 
manastyam . . . 


Having reached the nose, the two eyes, the heart, the two breasts, 
the two testicles and the penis, this (mudra) is present (in all) the body. One 
should ascertain the abode of transmigration and the abode of its absence 
by the upward movement (uccárena) (of Mudra). This is the mental (form 
of the Seal of the Skyfarer).5 (50cd-52a) 


(In this case,) ‘the heart’ is the (hollow) stalk (nàla) of the lotus of the heart. It 
has been described along with its true nature (in various places) here and there 
in the scripture. It is not discussed at length here because it is very secret. That 
should be known only from the teacher's mouth. ‘The abode of 
transmigration’ is the body. ‘The abode of its absence’ (is attained) ‘by the 
upward movement (of Mudra).’ 


FARA: Tae BE ASAT: | 
MAES wnowpeumeg WATT: 42 I 
WN qpwHed Open d 

wor ap wena aa eio 43 I 


..., itas tv anyah padmàdyà asta mudrikah | 
mátrvyühakule tah syur asyás tu parivaragah | 52 || 
Sartram tu samastam yat kütüksarasamákrti | 
es mudrà mahamudra bhairavasyeti gahvare I 53 ll 


Apart from (the Skyfarer,) there are eight (other) mudras, including 
(the Seal of the) Lotus and the rest, that are amongst its entourage, (each 
belonging) to a family of the group (of eight) Mothers. The form of the 
entire body (as a whole) is the phoneme KS (Küfüksara). (It is said) in the 
Gahvaratantra that this seal is Bhairava's Great Seal (mahamudra). (52bcd- 
53) 


as 


Mothers | Mudra /Kula Location TA Location (2) 
Brāhmiņī Lotus Heart Nose 
Māheśvarī Trident Three Channels Right Eye 
Vaişņavī Wheel Navel Left Eye 
Agneyi Javelin End of Sound Heart 
Yami, Staff Point Right Breast 
Indrani Thunderbolt Mind Left Brea 
Camunda Tooth Tongue Two Testicles 
Yogesvart Skull Firmament Penis 


Jayaratha does not tell us the name of the source from which he is quoting. It is clear 
from this table that the locations of the mudras as listed by Abhinava and Jayaratha’s source are 
not the same. Perhaps the references are to two sets of locations both listed in the Kulagahvara, 
but this seems unlikely. 
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(It is said in the Kulagahvara:) 


‘O beloved, 1) the Lotus (padma) here (in this case) is the lotus of the 
heart. 2) The Trident is the three channels (of the vital breath). One should know 
that 3) the Wheel (cakra) is the navel. 4) The Javelin (sakti) is the End of 
Sound. 5) The Staff (danda) has arisen from the location of the Point. 6) The 
impenetrable Thunderbolt is the mind. O greatly fortunate one, 7) the Tooth 
(damstra) is the tongue and 8) the Skull is the firmament (vyomamandala). (The 
Seal) is called the mental one because it moves in these places.’ 


The meaning is, it moves upwards in the way (described in such 
passages). There ‘are eight’. As is said (in the Kulagahvara): 


“Khecari’s entourage is said to consists of eight seals (mudra). O 
mistress of the gods, they are said to be in the group of eight families Kulas” 
within the group of Mothers, (They are) 1) the Lotus (padma), 2) the Trident 
(sila), 3) the Wheel (cakra), 4) the Javelin (sakti), 5) the Staff (danda), along 
with 6) the Thunderbolt (vajra), 7) the Tooth (damstra), and 8) the Skull 
(kapala) — all of this is arranged (there) in this way." 


‘The phoneme (küfaksara) is KS. This, along with (a description of 
its) nature, has been established previously many times. The (main) 
characteristic of the Bhairava Mudra mentioned before has also been taught 
thus. 

In order to explain that (the teachings concerning this Mudra) are 
consistent everywhere (in all the scriptures), he talks about (its) form along with 
(its) varieties according to another scripture also. 


F) The Seal of the Skyfarer According to the Bhargagtakasikhakula^ 


quiere: wa g emg: | 
neeg: pase: «v i 


^^ By reading with Th: pariváràya for parivaras tu, the meaning would be ‘there are said to be 
eight seals, that serve to make up Khecari's entourage." 

?' Read with MS Th: kulastake for Siilastake. 

“ Read daristrarh for damstra. 

* This set of eight Mudrās associated with the Mothers goes back to the Brahmayamala, one of 
the first Bhairava Tantras. There they are listed as follows, with just a small variation in their 
sequential order: 


Stlamudra tathà padmarh cakram Saktistathaiva [k: śaktī tathaiva] ca W 182 1 
88a) dandarh caiva tathà vajrarn dramstram caiva [k: drastrascaiva] kapalakah [k: -kam] | 
età mudrah [k: mudrà] samakhyata [k: tam] mátrnár ca yathakramah [k: -mam] W 183 V 


"The Mudra of the Trident, the Lotus, and the Javelin, so too that of the Staff, the 
Thunderbolt, the Tooth and the Skull.’ BY 12/182cd-183 
® This passage, drawn from the Bhargdstakasikhakula extends from verse 54 to 62. Presumably 
this is the Bhargavasikha / Bhargasikha Abhinava quotes in several places. 
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ererferfr: Gre agrren wearefet | 


süpavistah padmake tu hastagramgulirasmibhih | 
paranmukhair jhatity udyadrasmibhih prsthasamsthitaih | 54 ll 


antahsthitih khecartyam sankocakhya sasankini | 


1) (The yogi,) well seated in the lotus posture, (experiences) the 
inner state (of rest when he engulfs and withdraws outer objectivity) with 
the (lunar) rays located on the back of the fingers on the forepart of (his) 
hands, that emerge all of a sudden, turned away (from him).*' This (first 
form of the Seal of the) Skyfarer is (the Goddess of the Moon) Sasankini, 
who is (also appropriately) called ‘Retraction’ (sarikoca).°(54-55ab) 


Here (engaged in this practice), the yogi sits in the lotus or other such 
posture. The fingers on the forepart of the hands are straight rays (of lunar 
light). The emerging rays face away (from the yogi) because they are located at 
the back (of the hands which are turned away from him). They are the rays of 
the Moon ing forth externally (into the outer world of objectivity), (The 
yogi) thus characterized by these (rays), ‘all of a sudden’ ‘(experiences) the 
inner state (of rest)’, because what is external has been withdrawn back (into 
consciousness). (In other words, the yogi) should be at rest within himself. Then 
(if this happens), this is the first (kind) of Khecari Mudra. (It is called) Sasankint 
(the Goddess of the Moon), because She is the Moon contemplated in this way. 
(Again,) because the outer (world) has been contracted, it is ‘called 
‘Retraction’ (samkoca)’. 


weed was ae eremi a ud 
aera Fee enmmem Vat War od 


5! The citation appears to be a contracted paraphrase of the original. As it is so concise, the 
meaning is not immediately clear. If Jayaratha had a copy of the original, one wonders why he did 
not quote it, Perhaps the original was no less enigmatic. Jayaratha’s explanation is plausible, 
although one would wish for more details. 

The printed text reads prsthasaristhitaih — ‘located at the back (of the hand)’ qualifying 

udyadrassmibhih ‘emerging rays’. This leads to a possible meaning that there are two sets of rays 
— those from the tips of the fingers and those from the back of the hands. But this makes little 
sense, nor does Jayaratha’s explanation support this interpretation, Perhaps the reading should be 
emended to prsthasamsthitah — ‘located behind’ qualifying the unstated subject (i.e. the yogi), as 
Jayaratha’s interpretation suggests. The yogi is ‘located behind’ his hands, i.e. they are in front of 
him. Presumably they are upraised before him. 
5 These rather difficult lines seem to me to be teaching the following practice. The yogi sits in the 
lotus posture with his hands raised in front of him, the palms facing towards him. The fingers are 
held straight. He should imagine that rays of lunar light emerge suddenly and with great force 
from the back of his fingers and hands and go out into the outer world. This presumably takes 
place when the yogi exhales. Then, it seems, the lunar breath of inhalation withdraws the outer 
lunar realm of objectivity into the yogi's subjective consciousness. Thus, he experiences the inner 
state of rest within that consciousness. Then, if he succeeds in doing this, the yogi enters the first 
form of a series of eight Seals of the Skyfaring Goddess Khecari, in which She is called Sasankini 
— the Goddess of the Moon. As the objectivity withdrawn in this way contracts, she is also called 
‘Retraction’ (Sarnkoca, literally ‘Contraction’ ). 
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tasmad eva samuttamya? bāhū caivavakuficitau || 55 Il 
samyag vyomasu saristhünad vyomakhya khecari matā | 

2) Then having raised the arms well bent, he abides well in the 
Voids and so this (form of) Khecart is considered to be (the one) called the 
(Seal of the) Void (vyomakhya). (55cd-56ab) 


Maintaining that same positioning of the hands and fingers etc., ‘having 
raised" the arms well bent’ in the form of a diagonal cross (svastika), and fixed 
them (in that position) by abiding well, that is, with profound resolution 
(gadhavastambha), by means of the aforementioned process (of withdrawal of 
objectivity) within the five Voids, referred to in (such statements as) ‘the Void 
is endless and is called Maya’, the second (form of Khecart Mudra is formed,) 
‘called the (Seal of the) Void ( vyomakhya). 


aferan Wr ERSTE | 4 d 


mustidvitayasanghattàt dhrdi sā hrdayühvayà | 56 I 


3) The one called the ‘(Seal of the) Heart’ (hrdaya) (is formed) by 
uniting the two fists in the heart. (56cd) 


So also (the two hands are clenched into) fists. The right fist is below 
and the thumb is placed within it (enclosed by the fingers). The thumb of the left 
fist, that is placed above it, extends upwards. By the union of the two fists in the 
heart (i.e. at the level of the chest) that third (form of) Khecari called (the Seal 
of *the Heart") Hrdaya (is produced). 


Uae HD AEE: era | 
HQRSIWOT «p sfufsenTUfTEN d woo 


Santakhya sā hastayugmam ürdhvàdhahsthitam udgatam | 
samadrstyavalokyam ca bahiryojitapanikam W 57 Ml 


4) (The next form of Khecari Mudra) is called ‘Tranquil’ (Santa). 
The two hands (i.e. arms) are one above the other, and the hands are united 
externally. (The yogi) should gaze at the upraised one with balanced 
(concentrated) vision. (57) 


Again, the word ‘hand’ (in this case) denotes, by association, the arm, 
and so (what is meant by saying ‘the two hands’ is actually) the two arms. The 
left one is below and the right one is above. Although the hands face each other 
inwardly (i.e. the back of the left hand is placed in the palm of the right one), 
‘the upraised one’, that is, the (right) hand that is above, should be observed 


5 Read samuttamya for samuttambya. 
* Read samuttamya for samuttambya. 
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with a balanced (concentrated) vision. If that takes place, then that is the fourth 
(kind of Khecari Mudra,) called ‘Santa’ (‘Tranquil’). 


wha nRa Acker | 


esaiva Saktimudra ced adhodhavitapanika | 


5) This same (mudra) is the Mudra of Power (Saktimudra) if the 
lower hand is shifted downwards. (58ab) 


Then, similarly, ‘this same (mudra)’, that is called Tranquil, is the fifth 
one called the Seal of Power (Saktimudra), if ‘the (lower) hand is shifted 
downwards’, although the positioning (of the hands) is the same. 


SIMTATOM J Were GS di 
wreath ect wasefedt uu d 


dasünàm amgulindm tu mustibandhàd anantaram || 58 || 
drak ksepat khecart devi paficakundalint matā | 


6) By suddenly spreading out the ten fingers after (the hands) have 
been clenched into fists, the goddess Khecari is considered to be (the Seal 
of) the Five Kundalinis. (58cd-59ab) 


Again, the sixth (kind of Khecari Mudra) is called (the Seal of) the Five 
Kundalinis, because each hand has the form of five Kundalinis, (made) *by 
suddenly spreading out the ten fingers’ sideways after the two hands ‘have 
been clenched into fists’. 


"emga ata weed fared fre oue 
sar fera wat werd d 


samhàramudrà caisaiva yady ürdhvar ksipyate kila | 59 Il 
utkramani jhagity (> jhatity) eva pasünàm pàsakartari | 


7) Again, this same (Seal) is the Seal of Reabsorption if (the fingers) 
are cast upwards. (Khecari) exits upwards and immediately severs the 
fetters (that bind) fettered souls. (59cd-60ab) 


Similarly, if all ten fingers are cast upwards in the same way, then (at 
that very moment), that same (Seal of the) Five Kundalinis is the seventh one, 
called the Seal of Reabsorption. Its state as the Seal of Reabsorption is described 
(by saying that) '(Khecarr) exits upwards’ and the rest. 


aa gat afefa waren WRTUPSS d &o I 
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A fae FATTY | 
aAA «p erT d R 
daa Gat ea a 
aede arr sinrimesfsrmgoS 1&2 i 


Svabhre sudūre jhatiti svatmanam pātayann iva | 60 Il 
sāhasānupraveśena kujicitam hastayugmakam | 
adhoviksanastlam ca samyagdrstisamanvitam 61 || 
virabhairavasamjheyam khecart bodhavardhini | 
astadhettham varnità Sribhargastakasikhakule | 62 | 


8) Looking downwards, endowed with sound (inner) vision 
(samyagdrsti), the two hands contracted (and bent), as if throwing himself 
suddenly into a deep abyss by penetrating with audacity (and forcefully 
into consciousness) (sahasa) - this is the Skyfarer who, called Virabhairava, 
develops consciousness.’ (Khecari) has thus been described in eight ways in 
the venerable Bhargastakasikhakula. (54-62) 


Again, (the yogi) who, by virtue of his habit (sila) of looking 
downwards is ‘endowed with sound vision’, which is directed inwards, having 
made ‘the two hands contracted (and bent)’, is ‘as if throwing himself 
suddenly into a deep abyss’ by penetrating the Seal of Audacity 
(sGhasamudra). (Then,) if the Yogi's consciousness has developed (well,) this is 
the eighth (seal,) called Virabhairava. (This is the teaching according to) the 
venerable Bhargasikhakula. 

Concluding this (topic,) he praises the vitality (of the Seal of the 
Skyfarer). 


Deliberation on the Vitality (virya) of Mudra (viryacarcanam) 


wa armed ur era | 
seat wae: wi asi word 1&3 1 


evam nānāvidhān bhedàn àsrityaikaiva ya sthita | 
Srikhecari tayavistah param bijam prapadyate I 63 Wl 


He who in this way is penetrated by the venerable (Seal of the 
Goddess) Khecari, who abides as one alone, assuming many kinds of forms, 
attains the supreme seed-syllable (Mantra). (63) 


The ‘many kinds’ are (the Seals) of the Trident and the rest. As there is 
no intention to form all of these (seals), namely, the Trident and the rest, their 
nature has not been taught. ‘The supreme seed-syllable (Mantra)' is the seed- 
syllable of Para, that is made of emanation. The sense is that in reality these two 
do not differ. As scripture (declares): 
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‘One is the seed-syllable made of emanation and one is the Seal, which 
is the Skyfarer. He who knows the two (to be) one is indeed worthy of 
veneration in the Kula tradition (@gama).’** 


Thus he says: 
wm gena ats weh ada gd 
war Wat Gat q A: UTD UT d eX d) 


ekam srstimayam bijam yad viryam sarvamantragam | 
ekà mudrà khecari ca mudraughah pranito yayà I 64 ll 


One is the seed-syllable made of emanation, the vitality of which is 
present in all Mantras. And one is the Seal, which is the Skyfarer, that gives 
life to the flux of (all) the Seals. (64) 


Thus, its penetrative trance (Gvesa) is the (ultimate) reality of all the 
Seals. Thus he says: 


aed Gath UZETQCWY | 
aed Fat Fate wm. PNAN a &u od 


tad evam khecaricakrarüdhau yad rüpam ullaset | 
tad eva mudrà mantavyà Sesah sydd dehavikriyà | 65 || 


The configuration (ripam) (of consciousness) that pours forth in 
this way, when one is firmly established in the Wheel of the Skyfarers, is 
considered to be (the one true) Seal. The rest are (just) deformations of the 
body. (65) 


‘The rest’ are (those Seals) that are devoid of its penetrative trance 
(avesa). 
He says (the following) in order teach the various (appropriate) times to 
make these (Seals). 
The Various Occasions When the Seals are Applied (kalabheda) 
mà qe ma arvana a 
EÀ werde gua: TAT Be Od 


yagddau tanmadhye 


55 This verse is quoted in brief and explained in verse 32/64; verses 63 and 65 is part of this 
explanation. 
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tadavasitau jfiánayogaparimarse | 
vighnaprasame pàsa- 
cchede mudravidheh samayah l 66 Il 


The (right) time (to apply) the procedure (by which) the Seals (are 
made) is at the beginning, middle and end of the sacrifice, when 
contemplating knowledge and Yoga, when pacifying obstacles, and when 
severing (the disciple's) fetters (in the course of initiation). (66) 


Surely (one may ask), what happens by making a Seal in this way at 
(the right) time? With this doubt in mind, he says: 


sar: fafta fash aem: | 
"ure areata HATHA | odi 


bodhavesah sannidhir 

aikyena visarjanam svarüpagatih | 
Sanküdalanam cakro- 

dayadiptir iti kramat krtyam M 67 I 


The function (of these Seals) is, in due order, the penetration (avesa) 
of awakened consciousness, (invocation of the deity’s) presence along with 
oneness (with it), (its) dismissal, (the manifestation of) the essential 
condition of one's own nature (svarüpagati), the destruction of doubt, and 
the energizing of the dawning of the cycles (of Mantras). (67) 


"The energizing of the dawning of the cycles (of Mantras)' means the 
infusion of energy (dipana) of the Mantras, that have arisen in the manner 
described (above) in Chapter Seven. This is the meaning. 

He concludes this (topic) with half (a verse). 


sft pA: wm: gÀ a: mew: | 


iti mudravidhih proktah sugüdho yah phalapradah | 


The procedure (concerning) the Seals has thus been taught which, 
kept well hidden (and guarded), bestows (its) fruit. (68ab) 


This is the auspicious end (of this chapter). 


‘The one called Jayaratha, who (experiences) the penetration of 
consciousness as it unfolds completely by virtue of (his) intense contemplation 
of the true nature of the venerable Skyfarer, has explained this, the thirty-second 
chapter (of the Tantràloka)." 


Thus (ends) Chapter Thirty-two of the venerable Tantraloka, called the 
Revelation of the Seals. 


CHAPTER THIRTY-THREE 


The Gathering Together of the Deities (ektkarah)' 
According to the Malinivijayottara 


‘The Lord of the Universe, who is the treasure of the nectar of supreme 
bliss, is victorious; He who, even though he pours forth all this externally, is 
engaged in bringing it to rest within the Supreme Soul, who is the Lord of the 
Universe." 


Surely (one may ask), here (according to this teaching), (all that) exists 
is just one consciousness, the essence of which is the reflective awareness of all 
things. Therefore (as there is only one reality), it makes no sense that there 
should be a relationship between the object of worship and the worshipper in 
this way (tāvat). (Moreover,) there (in that case) also, what difference can there 
be between (the deities that are) the objects of worship? So how is it that this 
state (of multiplicity), in which there are many configurations (of deities) 
(cakra), is taught (in the scriptures)? 

In order to explain how they are made one, having taken this doubt into 
consideration, (he says,) with the second half (of the verse begun at the end of 
the previous chapter): 


STET water PTET d 
athdvasarasamprapta ekiküro nigadyate | 

Now the occasion has arisen, we will talk about the gathering 
together (ekīkāra) (of the configurations of divine forms, as taught in the 


Malinivijayottara). 


He says that: 


"emu eue. arf ysatate fray |d 
aaa sae MTT Wk 


yad uktam cakrabhedena sárdham püjyam iti trikam | 


! The word ekikarah literally means ‘unification’; the sense in this context is clearly ‘gathering 
together’ or ‘assembling together’. 

? Read visvese for visveso. 

? The word ekikara literally means ‘making one’, that is, ‘gathering together’. This chapter is 
dedicated to listing the names of the deities of the assemblies (cakra) that, according to the 
Siddhavira (SYM?) and MV, surround the central Trika deities of the Trika Trident. The same 
expression is found in the concluding line of this chapter, where the ‘assembly’ is that of the 
Sastrartha, which can mean ‘the sense of the scripture’ or ‘realities (taught) in the scripture’, or as 
Gnoli translates ‘passi delle scritture’ ‘passages from the scriptures’. As this chapter is essentially 
a presentation of MV 20/43-60, following almost the same order found in the MV, it is best to 
translate ‘scripture’ in the singular. Moreover, the sense of ‘artha’ here is ‘meaning’, that is, the 
sense of the teaching concerning the matter presented here. It may also mean the ‘realities’ taught 
there ~ in this case the deities. 
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tatraisa cakrabhedanam ekikaro disanaya W 1 M 


It has been said that the triad (of goddesses) (trika)! should be 
worshipped along with various (surrounding) assemblies (of deities) 
(cakrabheda). Thus there (in that regard), we will now expound this, the 
gathering together (ekikara) of the various assemblies (of deities taught in 
the Malinivijayottara). (1) 


It ‘has been said (already)’ in Chapter One and elsewhere. And that is 
(said) there in this way beginning with: 

"(Bhairava, abides as) the ‘Solitary Hero’ (ekavira), the ‘Couple’ 
(yamala), as possessing three powers, and as four-fold.'? 


And much (more,) ending with: 

‘The Great Lord, (all) powerful,’ who is (Himself) all the powers, 
unfolds in this way within (the one Wheel which is) all the Wheels (visvacakra), 
until (He expands) into the Wheel of a Thousand Spokes’ or even within that of 
countless spokes.'" 

So now accordingly (tavaf), he presents the varieties of wheels 
(cakrabheda).° 


The Six-spoked Wheel of Six Yoginis 


feat dre erit chatter wem | 
Waite wet toa: sfera. qp 2 a 


$ Here by ‘Trika’ is meant, presumably, the triad of Goddesses — Pari, Parüpará and Apari. 
Abhinava presents them here as worshipped on the prongs of the Trident, surrounded by "wheels" 
of various numbers of spokes, to which are igned the deities listed in this chapter. The form 
and underlying reason for the emanation of divine forms within consciousness as configurations 
of its energies is discussed above in 1/110cd-111ab (110) nd notes. The authority there, as it is 
throughout the Tantrdloka, for this subject is the Trisirobhairava. We Observe that in the 
following presentation, Abhinava combines passages from chapter 3 and 20 of the MV, and so 
integrates the pantheon of the MV. Moreover, he also draws from the Trisirobhairava, and so 
incorporates the pantheon of the encompassing host of Bhairavas and Yoginis from that important 
Trika Tantra as well. 

* Above, TA 1/109cd (110ab). 

° This verse is quoted in MM p. 82. There instead of the reading prabhuh (‘powerful’), we find 
vibhuh (‘pervasive’), which seems better in this context. 

7 Cf. above, 4/132ab. 

* Above, 1/111cd-112ab (112). Jayaratha’s reference is cogent in a general way. However, 
specifically, the configurations Abhinava lists here are not arranged in the numerical 
configurations taught in the Trisirobhairava. Here the wheel consists of six, twenty-four, sixteen 
and thirty-four Yoginis, along with their consorts. The Trisirobhairava presents an initial 
Sequence of six wheels with four, six, eight, twelve, sixteen and twenty-four spokes (see above, 
1/113cd-114ab (114)) 

" Gnoli translates ‘varieties of mandalas’, but these are not complete mandalas. They are parts of 
possible mandalas. Like wheels rotating inside one another, they encompass the main Trika 
deities in the centre. The deities that reside in them are their entourage or attendants, configured in 
regular spatial symmetries. 
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"viva tadisà haraudri viranetryambikà tathà V" 


gurviti sadare devyah srisiddhàviradarsitàh W 2 || 


1) The goddesses that are presented in the Siddhavira" (as being in 
the wheel) with six spokes are Visva (the All), its governess (fadisa) (the 
Governess of Universe), Haraudri, Viranetri (Hero's Eye), Ambika 
(Mother) and Gurvi (Teacher). (2) 


‘Its governess’ is VisveSvari (the Governess of Universe). ‘Viranetri’ 
is Viranàyikà. That is said (in the Mdlinivijayottara) 


*Vi$và (the All), Vi$ve$vari (the Governess of Universe), and Haraudri, 
Viranayika, Amba and Gurvi are the Yoginis . .. .'* 


These are not only mentioned in our system (asmaddarsana), but also 
elsewhere. Thus, he says that (the goddesses) 'are presented in the 
Siddhaviratantra.’ 


Twenty-four Spoked Wheel Made of Two Groups of Twelve Yoginis 


meat sent cart dre ETT d 
asr ta Ariea werartreatserat d 3o 
erfragen: | 
TA MST TET IT HUST APTT D Y Gi 


ARA AAT a arya KAT | 
mir aot aft srgfásrem fafü: 0 4 a 


máühest brahmani skandi vaisnavy aindri yamātmikā | 


10 TĀ 33/2-17ab draws largely from MV 20/43-60ab, although Abhinava does not adhere entirely 
to the sequence of presentation of the configurations (cakra) we find there. 

11 33/2ab is quoted by Jayaratha in TAy ad 1/109cd-11 lab (111). The reading there is: 

visvà tadisikà raudri virakà tryambikà tathà | 

MV 20/59cd-60ab reads: 

visvà visvesvari caiva haraudri viranàyikà \\ 

amba gurviti yoginyo bijais tair eva sat smrtàh | 

?? Abhinava refers to a Siddhaviravalisara above in 22/40cd which may be the same text (see note 
there). Or is this the Siddhayogesvarimata? The list of these six Trika Yoginis is found in SYM 
29/13, although Jayaratha only quotes the MV (see Tsorok 1999: 235). However, Jayaratha says 
(ad 33/3-5) that ‘these (goddesses) are not only mentioned in our system (darsana), but also 
elsewhere. Thus, he says that (the goddesses) ‘are presented in the Siddhaviratantra.' The term 
‘darSana’ is a common way of referring to a Tantric system. Trika and Krama, for example, are a 
darsana. Thus, it appears at first sight that Jayaratha is saying that the Siddhaviratantra is not a 
Trika Tantra. If so, he did not identify it with the SYM. But this seems unlikely; the six Yoginis to 
which the passage refers are listed in the SYM. Moreover, they appear in the MV and so too in the 
Trisirobhairava. In other words, they are a Trika group of Yoginis. So perhaps here darsana is a 
way of referring to a major scripture, in this case the MV. 33/2abc is quoted by Jayaratha in TÀv 
ad 1/(109cd-11 lab) (110-111). See note there. 

© MV 20/59cd-60a. 
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camunda caiva yogisity astághoryádayo 'thavà I| 3 Il 
agninirrtivayvisamatrbhir dvadasanvitah | 

nandà bhadrà jaya kali karali vikrtanand | 4 || 
krostuki bhimamudrà ca vàyuvegà hayánaná | 
gambhirà ghosant ceti caturvirisatyare vidhih \\ 5 ll 


2) The prescription for the (wheel) with twenty-four spokes (12 + 
12) is that (the following goddess should be worshipped there. 2A) These 
are) the eight (Mothers) Mahesi, Brahmani, Skandi, Vaisnavi, Aindri, 
Yamatmika, Camunda and Yogisi;" or else (one may worship) Aghora'® 
and the rest along with the four Mothers of the southeast, southwest, 
northwest and northeast.’ 2B) (They are) accompanied by the twelve 
(goddesses) Nanda, Bhadra (Auspicious), Jaya (Victory), Kal, Karali 
(Fierce Teeth), Vikrtànanà (Deformed Face), Krostuki (Jackel), 
Bhimamudrà (Terrible Look), Vayuvegà (Swift as the Wind), Hayanana 
(Horse Face), Gambhira (Profound), and Ghosani (Shouting One)." (3-5) 


"Skàndr is Kaumari. ‘Yamatmika’ is Yāmyā. ‘Aghora and the rest’. 
As is said in the venerable Trisirobhairava: 


"Aghora, Paramaghora, and another is Ghorarüpà. Ghoravaktrà and 
Bhima, Bhisanà, Vamani who is next, and Pivani who is said to be the eighth.” 


‘(They are) accompanied’ (by the twelve (goddesses),) that is to say, 
(the Mothers) Mahesi etc. (are accompanied by these goddesses). As is said (in 
the Málinivijayottara): 


ʻO beloved! Brühmani and the rest are in the four directions, starting 
from the southeast. ^ 


^ 33/3abc is drawn from MV 3/14: 
mahest bráhmani caiva kaumá 
aindri yàmyà ca cámundà yogi 


eti tà matàh W 14 II 


"They are considered to be Mahesi, Brahmani, Kaumari, Vaisi 
Cümundà and Yogisi." 
'5 See above, 30/20-26ab and note. 
^^ The names of these Mothers are feminine forms of those of the guardians of the quarters (see 
above, 15/222cd-225ab; 30/42-43ab and note). 
"7 4cd-Sabc = MV 20/44-45a. Abhinava is integrating here three groupings mentioned separately 
in the MV, namely, the eight (Mothers), four beginning with Aghora, and twelve beginning with 
Nanda, Thus, although he quotes MV 20/44-45a directly, which lists the twelve yoginis beginning 
with Nanda, he changes the last half of the line, which reads dvadasaitah prakirtitah ‘these are 
said to be twelve’, to caturvirnsatyare vidhih ‘(this is) the prescription for the (wheel) with 
twenty-four spokes’. 
'* Read tathapara for tathà para. 
? These are the feminine of the names of the eight Bhairavas listed in MV 1/19cd-21ab, that are 
the partners in union with the eight Mothers (29/52-53). They are the eight goddesses associated 
with the Parapara Vidya, in which they are invoked. See above 30/24cd-25ab. 
? MV 20/45cd. 


vi, Aindri, Yamaya, 
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‘The prescription for the (wheel) with twenty-four spokes’ consists 
of (the Mothers) Mahesi etc. along with the group of twelve (goddesses). As is 
said (in the Malinivijayottara): 


*(Now) listen (to the names of those) in the group of twenty-four. (They 
are) Nanda and all the rest in due order, and so also Brahmani and the rest.””! 


This has been said in order to supplement (upajivandya) the goddesses 
present in the twelve spokes. One should not enjoin a departure from the serial 
order of the (normal) sequence. Again, (the scripture) teaches that the 
powerholders of (the goddesses) Aghorà etc. are (included) in the two groups of 
eight. However, as they were taught previously, they are not mentioned here.” 
That is said (in the Màlinivijayottara): 


‘And Aghora and the rest are in (the wheel with) eight spokes. O 
goddess, the deities are Aghori and the rest, as well as MaheSi and the rest. . . . 
723 


The Sixteen-spoked Wheel of Sixteen Yoginis 


Riden afe: cer aft: | 

Afa: geta: sift: ffr: gata: sara: & 
ger eet aft taverns: | 

siddhir vrddhir dyutir laksmir medhà kantih svadha dhrtih | 


diptih pustir matih kirtih susthitih sugatih smrtih W 6 Il 
suprabhà sodasi ceti Srikanthadikasaktyah | 


(The goddesses of the wheel of sixteen spokes are) Siddhi 
(Accomplishment), Vrddhi (Increase), Dyuti (Lusture), Laksmi, Medha 
(Intellegence), Kanti (Beauty), Svadhà," Dhrti (Fortitude), Dipti 
(Radiance), Pusti (Satisfaction), Mati (Intellegence), Kirti (Fame), Susthiti 
(Good State), Sugati (Good Fortune), Smrti (Memory) and Suprabha 
(Beautiful Light), who is the sixteenth. (They are) the powers of Srikantha 
and the rest.” (6-7ab) 


The Powerholders of the Six and Twelve-spoked Wheels 


ates feres A et ea: eg 
"IS: Wei TH NU cat mp. 


?! MV 20/53bcd. 

2 See above, 30/20-26ab and note. 

3 MV 20/52cd-53a. 

?5 Read with MV 20/50d svadhd for sudha. 
3 MV 20/50cd-51. 
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SASSY wu MVS ue AAT d 2o 
waht: gare ares fumme: 


balig ca balinandas ca dasagrivo haro hayah \\7 W 
máüdhavah sadare cakre dvādaśāre tv ami smrtüh | 

daksas cando harah Saundi pramatho bhimamanmathau | 8 |l 
Sakunih sumatir nando gopālaś ca pitàmahah | 


(The powerholders) in the wheel of six spokes are Bali, Balinanda, 
Dasagriva, Hara, Haya and Madhava.” These are said to be in the wheel 
with twelve spokes, namely: Daksa, Canda, Hara, Saundin, Pramatha, 
Bhima, Manmatha, Sakuni, Sumati, Nanda, Gopala and Pitàmaha." (7cd- 
9ab) 


The Powerholders of the Sixteen-spoked Wheel 


fA a Prats: RR: qs 1 
effet amyfas fera: camper | 
aadar AAT: i go ul 
wa Sh ugmped Wen oiT: d 
SATA TERIA: | 22 di 
aqearadion: HATAS: | 
SAA: eta yatta: 1 22 i 


Srikantho ‘nantasiiksmau ca trimürtih sarvaresvarah \\ 9 || 
arghiso bharabhüti$ ca sthitih sthanur haras tathà | 
jhanthibhautikasadyojanugrahakrürasainiküh W 10 Il 
dvyastau yad vàmrtas tena yuktah pürnübhataddravàh | 
oghormisyandanangas ca vapurudgaravaktrakah W 11 WM 
tanusecanamürti$àh sarvamrtadharo ‘parah | 

stripathac chaktayas caitàh sodasaiva prakirtitah \\ 12 M 


The sixteen (powerholders) are Srikantha, Ananta and Süksma, 
Trimürti, Sarhvareévara, Arghisa and Bharabhiti, Sthiti, Sthanu and 
Hara," Jhanthisa, Bhautika, Sadyoja, Anugraha, Krüra, and Mahasena.” 


?^ Ted-8a = MV 20/58cd-59a. 

77 8cd-9al MV 20/43. These twelve deities preside over the months of the year. See above, 
6/123 (122cd-123ab) and commentary. They are amongst the first to receive the descent of the 
Siddhayogesvarimata. See below TÀv ad 36/1-7ab. 

?5 33/9cd-10ab = MV 20/48cd-49ab. MV reads Sarvarisvarah for Sarivaresvarah; argheso for 
arghio and sthitih for sthitah, which has been accepted. 

% 33/10cd is a compressed version of MV 20/49cd-50ab. These are the sixteen Bhairavas of 
Sabdaraéi, that govern the sixteen vowels. Sarivaresvara is a variant of Amarica, and Sthiti is a 
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Or else, the following may be (optionally) conjoined with that (wheel): 
Amrta, Pürna, Abha, its Drava, Ogha, Urmi, Syandana, Anga, Vapuh, 
Udgara, Vaktra, Tanu, Secana, Mürti, Isa, and Sarvàmrtadhara" is the 
other one. By reading (their names) in the feminine," these are said to be 
(their corresponding) sixteen powers. (9cd-12) 


*'Sadyoja' is Sadyojata. ‘Anugraha’ is Anugrahe$vara. ‘Sainika’ is 
Mahisena. As is said (in the Mdlinivijayottara): 


*. . . Sadyojata is another, Anugrahe$vara, Krüra and Mahasena who is 
the sixteenth.'? 


(Conjoined) *with that', Amrta (Nectar), that is the letter of Nectar 
(amrtavarna), Amrtabha, and so on. This is the sequence. 'Vaktra' means 
‘face’. ‘Secana’ means ‘sprinkling’. That is said (in the MGlinivijayottara): 


‘Amrta and Amrtapürna, Amrtübha, Amrtadrava, Amrtaugha and 
Amrtormi, Amrtasyandana is another. (Then there is) Amrtanga, Amrtavapus, 
as well as Amrtodgara, Amrtàsya and Amrtatanu, Amrtasecana, Amrtamirti, 
Amrteéa, and Sarvamrtadhara is another." ?? 


The Powerholders Worshipped in the Wheel of Twenty-four Spokes 
ertepfepofrsrepafe fs Teramo: | 
faeere Rade amie wu $3 1 
adhered ere: | 


samvartalakulibhrgusita- 
bakakhadgipinükibhujagabalikàlàh | 


variant of Tithiéa. See Appendix C to Chapter Fifteen (Volume Eight) for the fifty Bhairavas 
comprised in Sabdarasi Bhairava. 

“ These are the sixteen Amrta Rudras, who govern the sixteen vowels. All their names begin with 
‘amrta’ which Abhinava has omitted here. Thus, the first three are called Amrta, Amrtapürna, 
Amrtübha, and so on. Their names are listed in MV 3/17-19ab, which is quoted in the 
commentary, and from which 11-12ab is drawn. Abhinava gave them a special importance by 
writing separate verses in praise of each one, that serve as the opening marigala verses at the 
beginning of his commentary of each of the sixteen chapters of the /svarapratyabhiijüd. See the 
Appendix B to this chapter for a translation and explanation of these verses. The MV lists the 
names of all 50 Rudras governing the letters of the alphabet (MV 3/17-24ab). 

` Read stripathat for Sripathat. Cf. below 33/17ab. 33/12cd is based on MV 20/48ab: 

sodasare ‘mrtādyāś ca strisu páthaprabhedatah | 

Cf. MV 3/24cd-25ab: 

havasamápannà eta evatra saktayah M 

bijayonisamudbhütà rudrasaktisamasrayah | 


"The powers born from the seeds and the matrices are grounded in Rudra's power, and 
their (names are those of the Rudras) in the feminine." 
* MV 20/49d-50ab. 
3 MV 3/17-19ab. 
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dvi$ chagalandau sikhiso- 
namesaminatridandi sásadhi || 13 || 

devikantatadardhau 
darukahalisomanathaSarmanah | 


(The powerholders worshipped in the wheel of twenty-four spokes 
are) Sarhvarta, Lakulin, Bhrgu, Sita, Baka, Khadgin, Pinakin, Bhujaga, 
Bali, Kala, Dvi, Chagalanda, Sikhin, Sona, Mesa, Mina, Tridandin, along 
with Asadhin, Devikanta, Tadardha, Daruka, Halin, Somanatha, and 
Sarman.™ (13-14ab) 


Now their turn has come, he indicates the powerholders in the wheel 
with twenty-four spokes, beginning with Sarivarta. ‘Lakulin’ is Lakuliga. ‘Sita’ 
is $veta. ‘Kala’ is Mahākāla. ‘Dvi and ‘Chagalanda’ are Dviranda and 
Chagalanda. ‘Sona’ is Lohita. ‘Devikanta’ and "Tadardha' are Umakanta and 
Ardhanarisa. ‘Halin’ is Langalin. ‘Somanatha’ is SomeSa. That is said (in the 
Malinivijayottara): 


'Sarvarta and Lakuliga, Bhrgu, Sveta and Baka, Khadgin, Pinàkin, 
Bhujaga, the ninth and Bali, Mahakala and Dviranda, Chagalinda and Sikhin, 
Lohita, Mesa and Mina, the two called Tridandin and Asadhin, Umakanta, 
Ardhanariga, Dàruka, Langalin along with Somesa and Sarman. These are 
considered to be twenty-four.” 


The Bhairavas of the Wheel with Thirty-four Spokes 


STIÍSTSTTSTTSTSRTQSTTSTTSETIHTSEST: | 2 1 
Tga NA TPIS: | 
Tara SIND TOTAAL: 5 od 
RJR: Bena git warner | 
Sarnia Ma: AT: ke a 
TORR BR wfTRSSensnm | 


Jayavijayajayantajita- 

sujayajayarudrakirtanavahakah | 14 || 
tanmürtyutsáhadava- 

rdhanà$ ca balasubalabhadradavahakah | 
tadvan data ceo 

nandanasamabhadratanmiirtih | 15 || 
Sivadasumanahsprhanakà 


7* 33/13-14ab is a condensation of MV 20/54-56, which is quoted in the commentary. These are 
the thirty-four Bhairavas that govern the consonants in Sabdarasi order of the alphabet. See 
Appendix C to Chapter Fifteen, Volume Eight. 

55 MV 20/54-56. 
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durgo bhadrakhyakalas ca | 
“ceto ‘nugakausikaka- 

lavisvasusivas tathaparah kopah | 16 II 
Srutyagnyare syur ete 

stripathac chaktyas tv etah | 


Jaya, Vijaya, Jayanta, Ajita, Sujaya, Jaya, Rudra, Kirtana, Avaha, 
and its Marti, Utsàhada, and Vardhana, Bala, Subala, Bhadrada, Avahaka, 
Tadvan, Data, Isa, Nandana, Samabhadra, Tanmürti, Sivada, Sumanah, 
Sprhanaka, Durga, Kala, called Bhadra, Ceto’nuga, Kausika, Kala, Vi$va, 
Susiva, and after them, Kopa.” These are (Bhairavas) on (the wheel) with 
thirty-four spokes. By reading (their names) in the feminine, these are 
(their) powers.” (14cd-17ab) 


‘Ajita’ is Aparajita. (The word) ‘Jaya’ is connected to the three. Thus 
(the names are) Jayarudra, Jayakirti, and Jayavaha. The words ‘its’ refers to the 
word ‘jaya’. Thus (those names are) Jayamürti, Jayotsaha, Jayada, and 
Jayavardhana. 'Subala' is Atibala. The three ‘bhadra’ (and the rest) are 
imilarly linked to the word ‘bala’. Thus (their names are) Balabhadra, 
Balaprada and Balàvaha. "Tadvàn' is Balavan. ‘Data’ is Baladata. 'Ióa' is 
Bale$vara. ‘Samabhadra’ is Sarvatobhadra. "Tanmürti' is Bhadramürti. 
'Sivada' i vaprada. ‘Bhadrakhya’ is Bhadrakala. ‘Ceto’nuga’ is Mano 
‘nuga. ‘Visva’ is Vi$ve$vara. That is said (in the Malinivijayottara): 


‘Jaya and Vijaya, Jayünta and Aparàjita, Sujaya and Jayarudra, 
Jayakirti, Jayavaha, Jayamürti, Jayotsaha, Jayada, Jayavardhana, Bala and 
Atibala, Balabhadra, Balaprada, Balavaha and, Balavat, Baladata, Bale$vara, 
Nandana, Sarvatobhadra, Bhadramürti, Sivaprada, Sumanas, Sprhana, Durga, 
Bhadrakala, Manonuga, Kausika, Kala, Vi$ve$a, Susiva, and Kopa. Born from 
the wombs, these are said to be thirty-four,” 


He (now) teaches the division of the Mantras here (in this case). 
The Mantras of the Six-spoked Wheel 
ggs wet wears: qve d 
SIE qedfedr Wy tT: ATT | 
wedge et Tat g AÈ xod 


junkaro ‘thagnipatniti sadare santhavarjitah W 17 WM 
dvddaSare tatsahitah sodasare svarah kramat | 
halas taddvigune ‘stare yadyam hantam tu tattrike | 18 Il 


% Read ceto ‘nuga for cetdnuga. 

?' This alternative set of 34 deities who govern the consonants is listed in MV 3/20-24ab. 
55 33/14cd-17ab is a contraction of MV 3/20-24 which is quoted in the commentary. 

? MV 3/20-24. 


TANTRALOKA 177 


1) (The mantras) within the wheel of six (spokes) are the syllables 
JU. and the Wife of Fire (SVAHA). 2) Those in the twelve spoked (wheel) 
are the vowels without the neuters (r R | L). 3) Those of sixteen spoked 
(wheel) are the vowels including them in due order. 4) Those of (the wheel) 
with double that (number of spokes) are the consonants. 5) Those of the 
eight spoked (wheel) are (the consonants) beginning with Y and ending 
with H. (All of the letters are) in that triad (of wheels of sixteen, thirty- 
and eight spokes). (17cd-18) 


‘The Wife of Fire’ is SVAHA. Thus, each one (of the spokes) has one 
the letters."'Including them’ that is, along with the neuter (vowels) (r R | L). 
‘Double that (number of spokes)’ means thirty-two spokes. 

He defines a (special) feature here (of these letters). 


The Mantras of the Thirty-two-spoked Wheel 
fires ord fire: aq B a 
dvátrimsadarake sántari binduh sarvesu mürdhani | 


A bindu is above all (the consonants beginning with K and) ending 
with S, in the (wheel of) thirty-two spokes.” (19ab) 


Other wheels should be conceived in this same sequence (krama). Thus 


he says: 
CHITRA TAT | 28 d 


evam anyün bahüri$ cakrabhedan asmat prakalpayet | 19 Il 


The many wheels other than this should be conceived in the same 
way." (19cd) 


‘Other than this’ means (other than) the aforementioned varieties of 
wheels. The ‘many other’ ones are those of the (wheel of) sixty-four spokes 


“ pratyekam ekaiko varnah. I suppose this means 1) J 2) UM 3) SV 4) A S) H6) A. 

"! Cf. MV 20/57cd, with reference to the consonants: makaro bindurüpasthah sarvesam upari 
sthitah ‘the letter M present as the form of bindu is located above them all." 

® Chapter 5 of the Tantrasadbhàva is dedicated to a description of the Sarvatmacakra (the 
Assembly that is All Things), in the centre of which is worshipped the Rudra called Ruru, who is 
described as ‘sarvatmaka’. It is very similar in structure and content to the assemblies (cakra) 
taught in chapter twenty of the Malinivijayottara, that Abhinava presents here as typical of Trika. 
The presentation begins with a description of the manner in which the Cakra should be drawn. 
The innermost circle consists of the four petals of the central lotus. These are then surrounded by 
circles with eight, twelve, sixteen, and thirty-two petals. Together with the four in the centre, the 
five circles contain seventy-two spokes. Or, if one prefers to call them lotuses, seventy-two petals. 
See Appendix A to this chapter for the full text, edited and translated. 
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etc. By (saying that they) ‘should be conceived’, he reveals their (ultimate) lack 
of reality (avastavatva) (as they are all the one energy of consciousness). 

In reality, it is the light of consciousness alone that is everything. Its 
power is only (a manner of) referring to it.“ Thus he says: 


The Formation of the Malini, Matrka and Sabdarasi 
and Development of Ekasiti and Other Mantras from them 
as the Activity of Consciousness 


wa wa few frame: 
aR rar eA: eA i Ro od 
wate fart g eare 
RA a ANA WuWcwm d 3 1 


eka eva cidatmaisa viśívāmarśanasārakah | 

Saktis tadvan ato mātā Sabdarasih prakirtitau |l 20 ll 
tayor eva vibhage tu Saktitadvatprakalpane | 
Sabdarasir màlint ca ksobhatma vapur idrsam |\ 21 Il 


This consciousness, which is the essential nature (ütman) (of all 
things), is one alone, and its essence, the reflective awareness of all things. 
(Proceeding) from this is power and its possessor, which are (respectively) 
said to be Matr (Mother) and Sabdarasi. When these two divide (further) 
and are conceived to be power and its possessor, (they are then) Sabdaràsi 
and Malini, whose essential nature is the arousal (into manifestation of 
Matrka,) and body is like this.“ (20-21) 


(He says) ‘(proceeding) from this’, because it indicates the (initial) 
division (vibhdga) of power and its possessor (but which is not yet fully 
formed). ‘Matr (Mother)' is Matrka (Young Mother). "These two’ are Matrka 
and Śabdarāśi. Surely (one may ask), why is Malini Sakti? With this doubt in 


* According to Jayaratha, the use of the verb ‘to form or fashion’ (praklrp) suggests here 
implicitly that all these configurations of the energies embodied in these deities are ultimately 
unreal (avástavatam). 

"^ Read Saktis tad- for saktitad-. 

55 The division into power and possessor of power in the state of Sabdarasi — Mátrka is still latent, 
not yet fully formed. Matrka and Malini are the power, respectively unmanifest and explicit, of 
the Sabdarási. The sequence of letters of both alphabet deities, that is, Sabdarasi and Matrka, is 
that of the normal, common alphabetical order. The difference between them is that the letters of 
the former are governed by Bhairavas, and the those of the latter by their yoginis or Saktis. The 
bodies of Sabdarasi Bhairava and the goddess Matrka are thus essentially the same. There is no 
difference in their sonic form, only in their gender and iconic forms. As the sonic form is their 
essential and basic nature, there is no essential difference between them, even though one is 
feminine power and the other the powerholder. The Malini order of the syllabary is different. 
Male vowels are ‘mixed’ with female consonants, and so Malini is essentially different from her 
Bhairava Śabdarāśi, not just iconically. See above, 3/198-200ab and 15/130cd-134ab. 
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mind, he says that (her) ‘essential nature is the arousal (into manifestation of 
Matrka,) and body is like this’ (i.e. the Malini sequence of the alphabet). 

(All) this extensive variety of configurations (cakra) of these two is 
grounded in the reflective awareness of each single (component letter). Thus he 
says: 


Tae Tea d 
aera adit fem fgusfan 22 d 

SN ` : 
SMA q TI AACA | 
AT PTS a ITT ll 33 0 
Tera WIND WaT | 
Tat Yeme Mes AIST | 2v I 
tathantahsthaparamarsabhedane vastutas trikam | 
anuttarecchonmesakhyam yato vigvam vimar$anam || 22 || 
anandesormiyoge tu tat satkarh samudührtam | 
antahsthosmasamayogat tad astakam udahrtam || 23 |I 


tadamrtacatuskonabhave dvadasakam bhavet | 
tadyoge sodasakhyam sydd evam yavad asamkhyata || 24 ll 


When the inner reflective awareness (of consciousness) is split up in 
that way, in actual fact it is the triad (trika) called Anuttara (A), Will (I) 
and Unfolding (U), from which all reflective awareness proceeds. When 
(this triad) is conjoined with Bliss (À), Dominion (I) and the Wave (of 
unfolding consciousness) (Ü), that is said to be the group of six. By 
conjunction with the semi-vowels and sibilants, that is called the group of 
eight. Then it is the group of twelve when (the vowels are) without the 
group of four (called) nectar, and when they are conjoined with them, it is 
(the wheel of) sixteen. (The units of phonemic awareness increase) in this 
way until (they become) numberless. (22-24) 


When the reflective awareness of ‘I’, that abides at one with the 
perceiver inwardly as power and its possessor, is split up ‘in that way’, then, in 
accord with the teaching stated previously, namely, ‘(the wise) say that that 
same group of three is Bhairava's supreme glory,’ what ‘in actual fact’ exists 
is ‘the triad (trika) called Anuttara (A), Will (I) and Unfolding (U)', ‘from 
which proceeds’ the full (and unconditioned) ‘reflective awareness’ that “I am 
all this”. When that same (triad) is again conjoined with Bliss (A) etc., ‘that is 
said to be the group of six’ mentioned previously," by virtue of which this 
variety of wheels (that is, configurations of the forms of phonemic reflective 
awareness that are the energies of consciousness, exists). In this same way, 


* Above 3/193ab (192cd). "m " 
77 See, for example, above 3/185ab (184cd): ‘Just the group of six vowels (A, A, I, I, U and Ü) 
alone are the root (of all the others) in the series of letters." 
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taking into consideration the two groups of four (letters) called semivowels (Y 
R L V) and sibilants ($ S S H), the group of eight (beginning) with Y is 
(formed,) thus it was said that *within the eight spoked (wheel) are (the 
consonants) beginning with Y.“ ‘The group of four (called) nectar’ is the 
group of four neuter (vowels, i.e. p R 1 L). (The vowels are twelve) ‘when 
without (them)', that is, devoid of them. This is the meaning. ‘When they are 
conjoined with them', that is, when they include the group of four (neuter 
vowels called) nectar, (the vowels are sixteen). This is the meaning. ‘(They 
become) numberless’ by the conjunction and separation of each (act of) 
reflective awareness. 

Surely (one may ask), how can that which has a single, undivided and 
compact form here (in this case) be endless (in the sense of an endless series of 
particulars)? With this doubt in mind, he says: 


arna wmzW | 
mifer] weet wed AA: aud 
aT: TETTE ARTETA | 

aren atte RFEA: 26 

ef würd qdu | 

visvam ekaparamarsasahatvat prabhrti sphutam | 
aparamarsàn paryante sahate yatah V 25 || 


asadaikütmyam svaravyaktivirüpatà | 
takar varnabheda ekasitikalodayah || 26 Il 


(Consciousness) clearly tolerates (and bears) the universe (within 
itself) by bearing (it all) initially in a single act of awareness, and (then 
progressively more,) until it finally bears (countless) partial (arisdmsika) 
acts of awareness, and so (in various contexts it presents itself) as the 
oneness of the fifty (phonemes together), the (pluriform) variety of vowels 
and manifestations, the group of eight classes (of phonemes), the division of 
(all the fifty) phonemes (one by one), and the emergence of the eighty-one 
fragments (kala), as has been explained previously. (25-27a) 


(By) ‘the universe’ (is meant) everything. ‘The oneness of the fifty 
(phonemes together)’ is the reflective awareness of (the supreme) ego 
(ahamparamarsa). The ‘manifestations’ are the consonants. The ‘fragments 
(kala)' are the half measures (of phonemic sound). (As has been explained) 
‘previously’, in Chapters Three and Six.” 

Surely, 


** Above, 33/18c. 
# See above 3/197cd concerning the eighty-one half measures; see also 6/226-228ab (225cd- 
227cd). 
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‘A single measure is a short (vowel), and two measures is said to be a 
long one. One should know that three measures is prolated, and that a consonant 
is half a measure." 


In accord with this teaching, it is correct to say that consonants may 
have half measures, but that is not so in the case of the vowels, (because they all 
have) a single measure.’ So how is the emergence of the eighty-one fragments 
(kala) possible? With this doubt in mind, he says: 


Fractions of Measures and Accents, the Many 
Applications of Consciousness 


SEATS: | 
Tarra aa: Sara p wg 
aena seni defend wedfedr 
‘rdhamatrasahatvatah | 


svarürdham apy asti yatah svaritasyardhamatrakam \\ 27 |l 
tasyádita udattam tat kathitam padavedinà | 


A half vowel also exists, as (the vowels) allow (division) into half 
measures, wherefore (Panini), who knows grammar (padavedin), has said 
that the half measure at the beginning of a middle accent (svarita) is acute 
(udátta). (27bcd-28ab) 


As vowels allow (division) into half measures, they also have half- 
measures. Accordingly, Panini declares that the middle accent is a combination 
of an acute accent, (in the aphorism,) ‘the vowel that has the combination of 
udatta and anudatta tones is said to be svarita or circumflexly accented'?", 
(Similarly, there is the rule that) also declares that the short vowel in the first 
part of an acute accent is half a measure. (It states that) ‘the first portion of 
(i.e. svarita) is udatta, to the extent of a half measure, or prosodial length.'** 


? Read -mátrarüpatayà for -mátrünurüpatayà. 
5! Panini, 1/2/31 and 32, also citated in TSa, p.61. Cf. PTv (p. 202): ‘Just as the union of two 
measures etc. are contained in two or three measures as one or two etc. (units), in the same way, 
one can perceive the conjunction of a half measure etc. in just a single measure. As the venerable 
Narayana (StC 7) has said: ‘Salutations to that immense and (yet) tiny half measure after the 
syllable OM.’ Concerning the subtle resonance of the half measure at the end of the utterance of 
OM, see Dyczkowski 2009: vol. 1 pp. 382-386. 
5 samaharah svaritah PàSü 1/2/31, Translation by $riga Candra Vasu who comments: "The 
svarita or circumflexed accent is pronounced by combining the raising and falling of the voice. It 
is marked by a perpendicular line on top of the letter. . . . This sūtra is not to be understood to 
mean that a svarita is the resultant of the combination of two vowels, an udátta vowel with an 
anudàtta vowel. It means the accent midway between the two well-known qualities of letters 
known as acute and grave accents, 
? tasyádita udattam ardhahrasvam PāSū 1/2/32. Translation by Sriga Candra Vasu. ‘It has been 
defined that svarita accent is a combination of udatta and anudatta. It remained doubtful what 
portion was acute and what grave. The present sūtra clears up the difficulty by declaring that in 
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He concludes the main subject. 


set afafed aerate 2c I 
afte afer aay | 
STOTT TCM THIS d 33 1 
ittham samvid iyam yajyasvariipamarsariipii 


abhinnam samvidas caitac cakranam cakravalakam | 
svamyavaranabhedena bahudhà tat prayojayet \| 29 Il 


In this way, this consciousness is the reflective awareness of the 
essential nature of the object of worship. And that surrounding circle of 
wheels (around the centre) is one with consciousness. Many are the ways in 
which that may be applied (by the devotee), in accord with the various 
surrounding enclosures (of the attendant deities) of the Lord. (28cd-29) 


‘That’ means surrounding circle of wheels. 
Surely (one may ask), what is the variety (of forms) (bheda) the Lord 
also (possesses)? 


All is Contained in the Three Goddesses and Matrsadbhava 


Ww wart ure ufefefafn: d 
aaen qp qur ANTEA i 3o d) 


para paràparà cānyā srstisthititirodhayah | 
matrsadbhavariipa tu turyà visrantir ucyate || 30 || 


Para, Parapara™ and the other one (ie. Apara) (correspond to) 
emission, persistence and the obscuration (of reabsorption). The Fourth 
(power), Matrsadbhava (the Essence of the Mothers), is said to be (their) 
state of rest (visránti) (at one within consciousness).** (30) 


svarita, the first half is acute and the other grave. The phrase ardhahrasva is used to indicate half 
the measure of a short vowel. Thus, if a short vowel is svarita, its mātrā being one, half will be 
udàtta and the other half anudátta. If a long vowel, whose mátrás are two, is svarita, then half 
will be udatta, one and a half will be anudatra. If a pluta (protracted) vowel is svarita, then first 
half measure will be udatta, and the remaining two and a half measures will be anudatta. In short, 
the udatta portion of a svarita must not occupy more time than is taken in pronouncing a half 
short vowel." 

* Read para parüpará for parapara para. 

$$ See above, 30/45cd-46. Sanderson (1988: 199) translates: "Matrsadbhàva is defined as the 
ground in which they rest in unity." The group of three is the Trika triad. Along with the added 
fourth, which is a form of Kali, constitutes ‘the sequence of four (kramacatusi 
catustayartha) of the Krama system. Here, as in other places, Abhinava asserts the superiority of 
this form of Trika (that he calls Anuttaratrika in 1/14) that takes Kalasarkarsin 
Beyond Para (partita). See, for example, above 1/(106cd-107ab) (107), 3/69cd-70 (70-71ab) 
(and commentary) and 30/45cd-46. 
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"The other’ is Apara. ‘Obscuration’ (rirodhi) (here means) withdrawal 
(samhàra). 

Surely (one may ask), if the fourth one alone is the place of rest (of the 
other phases of the cycle within consciousness), then how is it that it has not 
been taught, having analysed (it in detail and distinguished it clearly from the 
other phases)? With this doubt in mind, he says: 


TA vert aae fad g ye owe | 
tac ca prakasam vaktrastham siicitam tu pade pade | 


That is (an oral teaching,) which is in (the teacher’s) mouth, (not in 
books,) and should not be made known publicly. (Nonetheless, it is) 
alluded to here and there (at each opportune) place (throughout this book). 
(31ab) 


(The other phases of consciousness) should be made to rest here (in this 
state). Thus he says: 


Te feet mpra a 32 1 


turye visrántir ádheyà mátrsadbhàvasárini V 31 Il 


It is (this state of) rest within the Fourth (power), the possessor of 
the essence of Matrsadbhava, that is the goal to be attained, (31cd) 


What happens by (attaining) rest here? With this doubt in mind, he s; 


ara femp vemm Wu d 


tathásya vi$vam abhati svatmatanmayatam gatam | 


(Once attained) in this way, everything appears to him to have 
become one with his own (true) Self. (32ab) 


He (now) concludes the topic of (this) chapter, with (the following) half 
(verse). 


gay urate watered TET: 1 32 od 


ity esa Sastrarthasyokta ekikaro gurüditah l| 32 \| 


* 1 follow Sanderson (1986: 199 n 142) who suggests reading tac că vam for tac ca 
prakasam. Gnoli takes prakasarh to be an adverb in the sense of ‘clearly (this is an oral teaching)’ 
etc. In Abhinava's case, the teacher of this Trika teaching could only be Sambhunatha, who 
imparted to him the teachings of the Devyayamala, which is the primary scriptural locus and 
authority for this syncretism. 
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Thus this, the gathering together (ekikára) of the realities (taught) 
in the scriptures (Sastrartha), declared by (my) teacher (Sambhunatha), has 
thus been taught." (32cd) 


This is the auspicious end (of this chapter). 
This man called Jayaratha, who is inclined to contemplate (and conjoin) 
each wheel that is one with supreme consciousness, has explained this, the 


thirty-third chapter (of the Tantraloka). 


Thus (ends) Chapter Thirty-three, called the Revelation of Unification 
of the (commentary called) Discernment, of the venerable Tantraloka. 


57 Although it is possible to translate in the plural — ‘teachers’ for ‘teacher’ — this is unlikely, as 
these are Trika teachings and Sambhunatha was Abhinava's only Trika teacher. Chapter Thirty- 
three is essentially an exposition of MV 20/43-60, where the names of the members of the 
entourage surrounding the Trika triad of goddess and their configurations (cakra) is taught. So 
here is another clear instance of the great detail with which Sambhunatha instructed Abhinava as 
to the meaning of the MV. 


CHAPTER THIRTY-FOUR 
Entry into One's Own Nature (svasvarüpe pravesah) 


May the good Siva, who is the Great Sound, be auspicious for the wise 
again and again; He who, although He has poured forth externally, has not come 
out of His own essential nature. 


The Ascent Through the Individual, Empowered 
and Sambhava States and Beyond to Realisation 


Surely (one may ask), if this consciousness, which is the essential nature 
(atman) (of all things) and the Supreme Lord, is one alone, then what purpose is 
served by the Individual (amava) and the rest of the variety of means (to 
liberation)? Taking this doubt into consideration, he begins here, with the 
second half of the verse (begun at the end of the previous chapter), to explain 
the (manner of) entry (into this, one's own true nature,) that takes place 
(progressively by each means.) leading (successively) one to the other. 


SUIS RASTA: THAT: | 
ucyate ‘tha svasvarüpapravesah kramasangatah | 
Now we will talk about entry into one’s own essential nature 


(svasvarüpapravesah), (that takes place) in consonance with a series (of 
ascending levels). 


He talks about that. 
qag seas fSarerH | 
areas AAAA we 12 
TSAI TTT | 
TAS METS TTEDEHICERZH | 2 


yad etad bahudha proktam anavan sivataptaye | 
tatrantarantaravisya visrdmyet savidhe pade || 1 || 

tato ‘py ánavasarityagàác chaktim bhümim upasrayet | 
tato ‘pi Sambhavim evam tàratamyakramát sphutam | 2 ll 


Having penetrated more and more deeply into the Individual 
(means to realization), which is of many kinds, in order to attain Siva's 
nature (sivata), (the adept) should come to rest on that plane (which is 
proximate to it and) of a similar nature (savidha). Then, by abandoning the 
Individual (level), he should take the support of the Empowered plane. 
Then, after that also, (he attains) the Sambhava one. In this same way, by 
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(this) sequence of progressively higher (levels, his own nature becomes 
perfectly) clear (and evident). (1cd-2) 


(The Individual (means to realization)) is ‘of many kinds’, as it consists 
of (the practice of) visualization (dhyana) and the utterance (of Mantra and 
attention to the breath) etc.' (The adept penetrates into this means) ‘more and 
more deeply’, just as in relation to (the formation of) supports (for meditation in 
the cycle of the breath he enters into the meditation on) the phonemes (in the 
flow of the breath), and in relation to those in (the practice of) the instruments 
(of Yoga) (karana), and so on.’ (That plane) is ‘of a similar nature’ as one's own 
essential nature. ‘Then’, after resting (in the practice of) visualization etc., 
which is similar in nature to one’s own essential nature. ‘By abandoning the 
Individual (level)’ when objectivity ceases, a (state of absorption) is to be 
effected within perception (jana). This is the intended (sense). "Then, after that 
also’, that is, after taking the support of the Empowered plane, (the next) reality 
level is the repose of thought within thought-free (consciousness). ‘The 
Sambhava one’ means (that) plane. ‘In this same way’, that is, by resting in 
whatever is next (above that). (What is) ‘(perfectly) clear (and evident)’ is one’s 
own ‘own nature’. This is what remains (to be said to complete the sentence), 

Surely (one may ask), once this is so, what happens to him? With this 
doubt in mind, he says: 


ittham kramoditavibodhamahamarici- 
sampiiritaprasarabhairavabhavabhagt | 
ante ‘bhyupayanirapeksatayaiva nityam 
svatmanam àvisati garbhitavisvarüpam M 3 Il 


! Apparently, Jayaratha takes these levels of practice, that is, states, to be categories of practice. 
The terminology supports this interpretation, but while this is quite possible, Abhinava does not 
explicitly confirm it. He tells us that the source of this teaching is his teacher's teacher, that is, 
Sumati. If Abhinava were to be talking about the categories of practice — upáya — we would have 
to accept that he learnt this fication of practice. But th unlikely, for we have no other 
references that could possibly support that view. Here anava etc. clearly refer to states. In the MV, 
the same terms are applied to levels and forms of avesa / samāveśa. So, it appears that Sumati 
interpreted them as states — avasthà or pli — bhiimi. This perspective has been retained to 
furnish the distinction in the modern exegesis between means — upáya and the state — avastha in 
which the adept practices. The former is a development that, apparently, Abhinava brought about 
or led to completion, 

? This is the sequence of types of practices in this category of means, corresponding to that taught 
above in Chapter Five, that is dedicated to an exposition of the Individual Means (dravopaya). It 
is inspired by MV 3/21, which is quoted above in TA 1/170. 
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He who participates in the flow of Bhairava’s state, that is 
thoroughly filled with the great rays of consciousness gradually arisen’ in 
this way, enters in the end independently of (any) means into his own 
eternal Self, that has encompassed the nature of all things. (3) 


(This yogi realizes this) ‘independently of (any) means’, that is, by the 
process of No Means, which is that of imparting instruction just once and the 
like.* Thus it is rightly said that: 


‘The wise should not imagine that there is any difference here in the 
fruit which is consciousness. '* 


He concludes this (topic) with a half (verse). 
wars eT: RÀT | 
kathito ‘yam svasvarüpapravesah paramesthinà | 


My teacher's teacher‘ has (thus) taught this, the entry into one's 
own nature. (dab) 


This is the auspicious end (of this chapter). 


‘This (man) called Jayaratha,’ who knows the true nature of the 
relationship between the true means and the goal that has come forth from the 
mouth of (his) venerable teacher, has explained the thirty-fourth chapter (of the 
Tantraloka).’ 


Thus (ends) Chapter Thirty-four of the (commentary called) 
Discernment, of the venerable Tantráloka. 


* Read kramodita- for kramoditi-. 

* See above, 2/2. 

* MV 2/25ab. Also quoted above in TĀv ad 1/226cd-227ab (227), 5/155cd-156ab (154cd-155ab), 
and in the introductory remarks to 13/1. 

© Sumati was the teacher of Sambhunatha, Abhinava's Trika teacher. Abhinava, it seems, is telling 
us in this way that the system of categorizing practice in three or four dvesas — the prototype of 
the upáyas — is an oral Trika tradition originating with Sumati. See above, note 34,1. 

7 Read jayarathandma for jayadrathanama. 


CHAPTER THIRTY-FIVE 
The Encounter of the Scriptures (Sastramelana) 
‘He who has brought down (into the world) the essence of Speech 


(matrka), which is all the scripture with each of its varieties, the omniscient 
(sarvavit) Lord (vibhu) and saviour of the universe, is victorious." 


adad qe eA How | 


athocyate samastanàm Sastranam iha melanam | 


Now we will explain the coming together here (in our tradition) of 
all the scriptures. 


The Basis of Daily Life is a priori Commonly 
Accepted Belief (prasiddhi) 


Fe TARASA SAGER: WW d? oi 
wfufampuum xg unm Sum d 


iha tàvat samasto *yam vyavahàrah puratanah VM 1 ll 
prasiddhim anusandhaya saiva cāgama ucyate | 


Here indeed, all this (varied) behaviour (of daily life) (vyavahara) that 
has come from the past (puratana) has (always proceeded) once having 
ascertained commonly accepted belief (prasiddhi).’ It is this that is said to be 
tradition (4gama).’ (1cd-2ab) 


! The second line reads sastram jagad uddhartà jayati vibhuh sarvavit kopah || The sense of the 
word kopah is not clear to me. 

? Depending on the context, I sometimes translate prasiddhi as ‘commonly accepted belief” or 
well-established (prasiddha) commonly accepted belief. In a more technical epistemological 
sense, it denotes a priori knowledge. We do not need to examine the food we eat to check every 
time if it is nourishing. We simply eat it assuming it is so. Similarly, we do not normally wait 
anxiously in the early morning to see if the sun will rise. This knowledge is in some respects like 
instinct. Birds know when to migrate and a lion that its claws are powerful. Instinct of thi 
called pratibha by the grammarian and cognitive linguist Bhartrhari. Marking the point in which 
we ‘know that we know’, thus putting a stop to a possible infinite regress, prasiddhi is the 
necessary basis of every means of knowledge. As the common acceptance of the authority of 
scripture or traditional knowledge, it has come down through the ages uncontradicted (avigitd). As 
such it is the quintessence of tradition that has come down — ágama — through generations of 
teachers and from the uppermost reaches and innermost depths of consciousness. As such, it is the 
reflective awareness inherent in consciousness. It is its inner discourse — sabdana, abhildpa — that, 
untaught, affirms truth and certainty prior to all learning, as its very ba: 
3 Gnoli translates these two and the following line thus: ‘Here, all this manifold assembly of 
various activities and behaviour inherited from our forebears takes place on the basis of a belief 
that is called ‘tradition’ (agama). Both positive and negative reasoning depend on this belief." 

The basic, non-technical meaning of the word ‘prasiddhi’ is ‘renown’ or ‘common 
knowledge’, which is well-known and accepted by everybody. Jayanta Bhatta (Nyāyamañjarī p. 
648, quoted by Hanneder p. 23, note 84) uses this key term in its common sense in the same 
context: *mahajanasamühe ye prasiddhirn prapur Ggamah’ — ‘(the traditions) that have common 
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‘Here indeed’ ‘all this (varied) behaviour (of daily life)’ (proceeds) 
‘once having ascertained’ ‘the commonly accepted belief’ ‘that has come 
from the past’ which, as it has not been uprooted by other commonly accepted 
beliefs, is well established, (and has developed) for a very long time. The 
meaning is that everybody behaves in this way (in daily life). ‘It is this that is 
said to be the tradition (@gama) (transmitted through scripture)’. The 
meaning is that it is common daily usage (to refer to it) by that name. As is said: 


"Traditional doctrine (agama) is that which is commonly accepted 
(prasiddhi) in the world . . .'* 


down (from the past) are those that attained renown in the society of distinguished people.' Here 
Abhinava understands the word in the technical, philosophical sense as the fundamental sense of 
certainty, which is the necessary basis of any cognitive act for it to reach a conclusion in 
knowledge which is satisfactory and instils certainty (nic 
In a note, Gnoli (1999: 628) quotes from Berlin, I: The Magus of the North. J.G. 
Hamann and the Origins of Modern Irrationalism. John Murry, London, 1993. Basing himself on 
the following references, Gnoli prefers to translate prasiddhi as ‘belief’ rather than ‘a priori 
certainty’, In actual fact, there is not much difference between the two. Indeed, the latter term, 
although more clumsy, practically serves to explain the former. Hamann elaborates on Hume who, 
as a radical empiricist, is a well-known exponent of the view that no knowledge is certain. Each 
cognitive event is a unique instance. There is no inherent necessity, whether causal or otherwise, 
that connects one thing to another. Berlin explains that from this point of view (Italian translation 
op. cit pp. 60-64): ‘there is no knowledge that does not have at its base a belief, an unreasoned 
belief.’ ‘In order to eat an egg, to drink a glass of water, Hume needs belief." (Hamann) ‘Tradition 
is an accumulation of beliefs from the past: revelation is the manifestation of God through nature 
or the sacred scriptures.’ “Things are as they are: if one does not accept this given fact, there is no 
knowledge because all knowledge is based on belief or faith.’ ‘Belief is the source of all our 
values, of heaven and earth, of custom and the real world . . .' "The connection between cause and 
effect, means and goals is not physical, but spiritual, ideal; it is a relationship of blind faith.” 
(Hamann) ‘We do not perceive causes or necessity in nature; we believe in them, we behave as if 
they existed; we think and formulate our ideas on the basis of such beliefs, which are nonetheless, 
in their turn, mental habits. They are de facto forms of human behaviour.’ 
* This is the opening quarter of a passage quoted above in TÀv ad 1/18; see note 1,306 concerning 
prasiddhi. As this deals with the nature of prasiddhi, it is convenient to see the commentary on the 
passage from which this line is drawn: 


"Traditional doctrine (@gama) is that which is commonly accepted (prasiddhi) in the 
world, whether it is accompanied by sound argument (yuktimat) or otherwise. As it is devoid of 
contradiction, it is the authority (pramàna) concerning knowledge and ignorance. 

What is commonly accepted (prasiddhi) and free of contradictions (a 
sense) is considered to be the Lord's speech, which is the truth (itself). That w 
(siddha) in this way should be accepted by those who are free of doubts.’ 


The last verse as quoted in IPv I p. 36, where instead of rathà yatra yathà siddha tad 
grahyam avisankitaih, the last sentence reads tayd yatra yada siddhar etad grahyam asarisayam 
“Wherever and whenever (something) is proved by her, it should be accepted without a doubt,’ 


Bhaskara comments: iti avigité — vedaviruddha, fathü ca prasiddham api 
vedaviruddham cet tyaj' eva | prasiddhir ity anendviditakartrkarh | paramparágatam 
upadesajütar grhitam | aisvart vak — isvarasarnbandhint vak, dgamavag ity arthah | taya — 
cà, yatra yasminn adhikarini dese va, yada — yasmin kale | evam ca sarvam 
istram parariparàgatam eva | 


Bhaskara comments: **Free of contradiction’ means not contrary to the Veda, and is 
commonly accepted (prasiddha) in this way. If it is contrary to the Veda, it should be discarded. 
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One knows that there is a relationship between an entity, the nature 
which is to be determined, and the means to determine it, by the positive and 
negative concomitance (of the two). In accord with the principle that: 


‘Perceiving (even) one effect of an entity that is not perceived when one 
views it, and not perceiving it when that is not seen, a person acts in accord with 
that, even without (the help of others) who know (what it is).’° 


(Once having known that,) everybody behaves variously in the course 
of daily life. So why is it said that all this business of daily life (vyavahára) 


(Saying that it is) what is commonly accepted (prasiddhi) (implies that) the author (of that belief) 
is unknown, that it has come down through a traditional lineage (pararhpara) and has been 
accepted as a teaching. It is ‘the Lord's speech’, that is, it is the Speech associated with the Lord 
(iSvara). The meaning is that it is the speech of the tradition (and the scriptures) (@gamavak). ‘By 
that’ (means) by the Lord’s Speech. Or ‘wherever’ (yatra), that is, within a suitable (fitting) 
place, ‘Whenever’ (yada) at whatever time. In this way, all scripture (@gamasastra) has come 
down through a traditional lineage (pararnpara). 


tathà càtra Srimanantraloke prasiddhinibandhakarindm Srimathikaguriinamh nirnayah krta evety 
übhih | nanu kim ete upadesah vede na santi yena prasiddhih 
anty api, na hi Sriparamesvarasyaisvaryam etüvanmátre samáptiri 
itvena tatra vyakhyakrdbhir na sphutikrtüh, iti karnopakarnikaya 
mahdgurubhir mahásisyesu sücitüh, dayavadbhih mathikagurubhih prakatikrtüh | tegám hy ayam 
abhiprüyah | yegàm adhi jñāsyanty eva, ye tv anyathü te érüvyamánà api 
jalagatanalinidalavan na tatsparsar kartun Saknuvanty eva | 


Saranikrtà | satyam, na bhan 
gatam | santo ‘pi và atirah 


And here in this way in the venerable Tantraloka the teaching has been given 
concerning the teachers of the Srimathikà, who wrote well known books — so enough of those who 
with subtle vision (inquire) into secrets. Surely (one may ask), what of these teachings that are not 
in the Veda and so have taken refuge in commonly accepted belief? (To this objection, we 
respond that yes, that is) true, nor will they be (in the Veda). The Supreme Lord's sovereignty has 
not come to an end for just this much. Or else if they are (in the Veda,) the commentators have not 
clarified them because they are very secret. Thus, they have been taught to great disciples by great 
leachers (by word of mouth, transmitted) from ear to ear. The compassionate teachers of the 
mathikà have clarified them. There the intended sense is (as follows). Those who are fit will know 
this effortlessly, whereas those who are otherwise, although they hear (the teachings), they will 
not be able to touch it, like water on the petals of a blue lotus. 


"pi sámünyadréa sarvatra pravrttā drsyanta eva, 
bhagyalpataiva, yathà gahgam práptünàr kurbhadirahitanam 
manyalaksanayojana krtü | atra ca visesalaksanam 


| etenágamapramáne | pramána: 
antarasabdanamülatvam eva | 


Sometime even great teachers are seen to be operating everywhere with (their) universal 

vision (that views all equally) (samányadrK), and that there are disciples who are not competent 
(to receive the teachings). They have very little good fortune, as it is with those who have reached 
the Ganges but have no jars (to draw water). Thus, the general common defining characteristic of 
an authoritative means of knowledge has been applied with respect to the authority of the Agama 
(@gamapramana) (both written and oral). Here the particular defining characteristic is that it is 
rooted in the inner discourse (antarasabdana) (of the reflective awareness of consciousness)." 
Bháskari vol 2, p. 89-90. See notes to ÍPv vol. 2 p. 83-84. 
5 The nature of an entity one cannot perceive directly can be inferred by seeing its effects. Smoke 
seen on a hill is a sign that there is a fire on the hill that causes it. This is positive logical 
concomitance (anvaya). The correctness of the inference can be confirmed by negative 
concomitance (vyatireka), that is, when there is no smoke on the hill, there is no fire. In both cases 
the fire is not seen, but in the former its effect is, whereas in the latter, it is not." 
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(goes on) ‘once having ascertained commonly accepted belief (prasiddhi) ?* 
With this doubt in mind, he says: 


Reason and All the Means of Knowledge 
Depend on this a priori Belief 


areata fe freer 1 
Taras urere fe ammi: 


anvayavyatirekau hi prasiddher upajtvakau \\ 2 Wl 
svdyattatve tayor vyaktipüge kim syat tayor gatih | 


(The ascertainment of) both positive and negative concomitance 
(anvaya — vyatireka) depends on (this) a priori belief (prasiddhi).’ If they 
were to be self-dependent, what would become of them in the midst of a 
mass of individual entities (vyakti)?* (2cd-3ab) 


Positive and negative concomitance would only be related to (the 
process of) coming to know the relationship between an object that is to be 
known (sádhya) and the means to ascertain it (s@dhana) when (the existence of) 
the entity (in question) (vastu) is (already) well known (intuitively) (prasiddha). 
Otherwise, if those two means of ascertainment (i.e. positive and negative 
concomitance) were to be independent (i.e. self-sufficient in themselves), the 
consequence follows that their association would be invariable with respect to 
every single object, because it is possible to apply them to every single thing. 
(But) this is not so. Therefore, the root there also (of their effectiveness) is (this) 
a priori belief. Again, if that were so, the particular (qualities) of smoke, which 
is in positive and negative concomitance with the burning (of fire), such as its 
white colour etc., (would all seem equal relevant to ascertaining the existence of 
fire). But even though they are such, because there is no a priori belief 


" The objection here is that there is no need to accept the existence of a fundamental intuitive 
sense of certainty to account for our behaviour in daily life, even if we do not perceive the true 
nature. of things directly. Inference accounts for it sufficiently. 

7 The criteria to ascertain whether knowledge of what is morally or otherwise good or bad is not 
Supplied by conceptual, discursive knowledge, which cannot independently make such 
ments. Rather, it is uniquely based on the authority of revelation (cf. VP, I, 40), which not 
only embraces the written word but also oral tradition; both are a valid means of knowledge, not 
contradicted, that is, by the reality of the facts (cf. below, 35/19cd-20), for those who believe in 
and adhere to this with all their heart (cf. IPVv vol. 3 p. 96). Revelation is, in this sense, that in 
which one firmly believes. He who does not have this faith, says Abhinavagupta, in a tradition or 
authority, whatever it may be, is like one who does not have eyes and is devoid of an essential 
instrument of knowledge. The identification of prasiddhi with the scripture is already clearly 
affirmed by Utpaladeva (see IP 2/3/1-2 and commentary also below, 35/19cd-20 and note). 

* The word ^wyakr" literally means ‘a manifest entity’, hence an ‘individual thing’ or 

‘phenomenon’. When inferring the existence of fire, reasoning that ‘where there is smoke there is 
fire’ and conversely ‘where there is no fire there is no smoke’ would not be relevant or possible if 
the existence of the fire were not already itself the object of a prasiddhi, that is, belief or a priori 
certainty. If this were not the case, observes Abhinava, reasoning would have as its object only a 
multiplicity of individuals insufficiently known — all the singular fires — from which it is not 
possible to deduce anything. 
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(concerning the relevance of those that are relevant, none of these particulars) 
could be determined as being invariably concomitant (with fire in such a way as 
to be diagnostic of its existence). 

(This) a priori belief is not only necessarily associated with inference, 
but even with direct perception as well. Thus he says: 


eger AARAA 1 3 
a wa qo wu ot aaar d 


pratyaksam api netratmadiparthdadivisesajam || 3 |l 
apeksate tatra müle prasiddhim tam tathatmikam | 


Direct perception also is the result of (an aggregate of) specific 
(factors. In the case of sight these) include the eye, the Self, light and the 
object (it illumines) etc. There, at (its very) root, it also depends on that 
(same) a priori belief the nature of which is such (as stated). (3cd-4ab) 


‘Direct perception also’, which is a product of an aggregate (of 
relevant factors) such as the senses etc., depends upon the a priori belief which 
i rily associated with all the (dealings of the daily) business of life, and 
h a nature, namely, that it consists of the reflective a 
in that form within the (very) root (of direct perception.) that is, the senses and 
the rest. Without that, there would be no impulse (to set) the senses etc. (into 
operation,) and so, (in its absence,) nothing at all could be ascertained as correct. 
This is the meaning. 

He clarifies this (point) by (indicating the consequences) of the absence 
(of this a priori belief). 


Guided by this a priori Belief, Babies Experience Attraction 
or Repulsion and Learn to Speak 


afaa ara wart fa: fret: p vod 
fr wn] ferent aq wag fe ar | 


abhitahsamwvrte jàta ekaki ksudhitah sisuh \\ 4 I| 
kim karotu kim àdattàm kena pasyatu kim vrajet | 


A baby born alone and hungry, surrounded on all sides (by many 
things), what could he do, (without this innate sense)? What would he take 
up (and what would he reject)? With what would he see? Towards what 
would he move? (4cd-5ab) 


A newborn baby who is in a place that is surrounded on all sides with 
many kinds of things that are useful, ‘hungry’, in need, ‘alone’, and has not 
received instruction from (anybody) else, *what could he do?' with the a priori 
certainty which is its own reflective awareness? The meaning is that the baby 
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would not engage in the business of rejecting (or) taking up (particular) fixed 
objects (that suit its purpose). 

He states (an opponent’s view,) that (this) a priori certainty finds no 
application, as (the same result may be) accomplished in another way. 


Tj seat esas weg fF 4 N 
nad Ra aft mper dota a 
TTT XE ISTH et 


nanu vastuSatakirne sthüne ‘py asya yad eva hi W5 || 
pasyato jighrato vàpi sprsatah samprasidati | 
cetas tad evadaya drak so ‘nvayavyatirekabhak M 6 ll 


Surely, (someone may object that a baby) in a place that is strewn 
with hundreds of things, immediately takes (something) that, seen, smelt, or 
touched, satisfies (his) mind. (Thus, having done so, it is clear that he too 
responds on the basis) of positive and negative concomitance (by taking 
what is pleasing and rejecting what is not). (5cd-6) 


A newborn baby, although he is ‘in a place that is strewn with 
hundreds of things', takes what which, having entered the field of (his) sense 
ives it mental satisfaction (cetahprasáda). (Thus, he knows that) it 
hould be chosen and so, by implication, what is other than that 
should be ded. Subsequently, (his) daily behaviour soon (comes to be) 
rooted in positive and negative concomitance, which is brought about by the 
excellence of (his) rapidly repeated practice, engaged in (that) positive and 
negative concomitance. This is the meaning. 

Surely (one may ask), where does this mental satisfaction come from? 
(In response to this question,) he teaches (the following) scolding (those who 
fail to understand). 


wal umen Aaa: | 

AA maea RART: d 6 1 

T AANEEN: | 

hanta cetahprasādo ‘pi yo ‘sav arthavisesagah | 


so ‘pi pragvasanariipavimarSsaparikalpitah \\ 7 || 
na pratyaksanumanadibahyamanaprasdadajah | 


Come on (hanta)! The mental satisfaction (the baby experiences) 
that is linked to (some) particular object is also conceived by a reflective 
awareness, the form of which is the prior latent impressions (of past 
experience in a previous life), It is (certainly) not born by the grace of outer 
means of knowledge, such as direct perception or inference etc. (7-8ab) 
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Surely (the opponent may object that that) mental satisfaction is just 
instinct, in the form of the reflective awareness that as arisen at that moment. So 
why is it said that it is conceived by a reflective awareness, the form of which is 
the prior latent impressions (of past experience)? With this doubt in mind, he 
says: 


manida wmm gd 
TAT qup TO Wd | 


pragvasanopajivy etat pratibhamatram eva na |I 8 ll 
na mrdabhyavahàrecchà punso bálasya jayate | 


This (satisfaction) depends on (these) prior latent impressions; it is 
not just instinct (pratibhamatra). No desire arises in a man (or) baby to eat 
earth! (8cd-9ab) 


This state of mental satisfaction depends on prior latent impressions, 
certainly not on just (sudden) causeless instinct. If that were so, a person who 
has grown to some extent could also, like a baby (that desires) the breast etc., 
desire to eat earth, by failing to ascertain the real nature (of things). And this is 
not so. Here (in this case), the root is the prior latent impression, the nature of 
which is reflective awareness. That a baby, for example, (does sometimes) eat 
earth is solely due to (his intense) desire to eat, (and so eats anything that 
happens to be at hand). So, this (fact) does not entail any fallacy (in our 
argument). 

Surely (one may ask), alright, agreed that (this) mental satisfaction is 
conceived (on the basis of) prior latent impressions, the nature of which is 
reflective awareness, (but) as (it is accounted for) by that being so, what 
occasion is there for (this) a priori belief? With this doubt in mind, he says: 


maA cff ur cp aT I S di 
ma repr aa wa. dideufeevb d 


prāgvāsanopajīvī ced vimarsah sā ca vàsanà M 9 || 
pràcyà ced ágatà seyam prasiddhih paurvaküliki | 


(Moreover, if (this satisfaction) depends on a prior latent 
impression, and this prior latent impression is (a form of) reflective 
awareness, it is (in fact) this (very) a priori belief that comes from the past. 
(9cd-10ab) 


Surely, if the prior latent impression is necessarily associated with (this) 
mental satisfaction, and if that preceding latent impression is only reflective 
awareness, that amounts to the a priori belief that has come down from the past. 
It is this itself which is its (essential) true nature. As is said: 
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‘the tradition (that has come down from the past) (gama) is the 
reflective awareness which is (commonly held and) uncontradicted conviction.” 


* This line reads in the Sanskrit: vimaréa àgamah sā sā prasiddhir avigitikà. | could not trace this 
reference, but a very similar statement is quoted by Abhinava in IPv vol. 1 p. 39 and quoted above 
in TÀv ad 1/18. It sa 


prasiddhir avigità hi satya vagaisvart mata | 
tayā yatra yada siddharh etad grahyam asarnsayam I 


‘What is commonly accepted (prasiddhi) and free of contradictions (avigita) (in this 
sense) is considered to be the Goddess of Speech (Herself) Who is true. If that is proved by that 
anywhere, that is free of doubt and should be accepted. (variant: tatha yatra yatha siddharh tad 
grahyam avisankitaih "That which is proved (siddha) in this way should be accepted by those who 
are free of doubts." )" 


According to Utpaladeva in two verses inserted in his lost sika to the IP (concerning 
which see MVV 1/805-806, IPVv vol. 1, p. 36, vol. 3 p. 84 and IPv vol. 2 p. 83-85): 


prasiddhir agamo loke yi 
vidyayam apy avidyayár pramanam avigànatah V 

prasiddhir avigità hi satya vagaisvari mata | 

tathà yatra yathà siddhar tad grahyam avisankitaih [1: * * * * prasiddham tadgrhyar 
avisankitair] M 


iktimán athavetarah | 


“Commonly accepted belief (prasiddhi) is the scripture (and traditional doctrine) 
(gama) in (this) the world, whether it be in accord with reason (yuktimar) or otherwise. Devoid 
of contradiction (and in accord with reality), it is thus the authority (pramána) concerning 
knowledge as well as ignorance. Commonly accepted belief (prasiddhi) which is uncontradicted 
(avigità) is considered to be the Lord's Word which is truth (itself). That which is proved (siddha) 
in this way, wherever (it be) and in whatever way, should be accepted by those who are free of 
doubts,” 


These two verses are drawn from Utpaladeva’s lost tikà on his own 
Īśvarapratyabhijħňākārikā. Jayaratha, who calls it Advayarikà, refers to it in TAv ad 3/8. TAA 
MSs G, Ch, Ñ, T, and D read vágisvari — ‘the Goddess of Speech’. This may look like a better 
reading than vágaiévari - ‘the Lord's word’ - and has the support of the majority of the 
manuscripts of the Tantráloka and by the reading in IPv vol. 1 p. 39 where the first line is quoted. 
However, in ÍPv (bhaskari) vol 2 p. 89, where the we find the whole verse, the reading is 
vügaisvari, which Bhüskara supports glossing aisvart vak as isvarasambandhint väk "the speech 
that is associated with the Lord.’ The first quarter of the second verse is quoted below in TAv ad 
35/1cd-2ab with no variants. In the IPv (bháskari) vol. 2, p. 89 the reading of the last line is taya 
yatra yada siddhar etad grühyam asaimsayam (‘that which is proved by that (Speech) wherever 
and whenever (it be) should be accepted without doubt’) instead of tatha yatra siddharh tad 
grahyam avisankitaih (That which is proved (siddha) in this way wherever (it be), should be 
accepted by those who are free of doubts.) However, in the IPv (without Bhàskara's commentry) 
it reads: tayeti yatra hi yada yat tad grahyam aSamkitaih | "Wherever and whenever (it is 
declared) by that (speech) however it is, should be accepted by those who are free of doubts." 
Condensed into three lines, they are quoted by Abhinava in MVV 1/805cd-806, as follows: 


uktarh satyaiva vagaist prasiddhir aviganatah Ii 805 Il 
prasiddhir dgamo loke yuktiman athavetarah 
vidyayám apy avidyayari pramanam iti tat sthitam || 806 M 


“What is commonly accepted belief (prasiddhi) and free of contradictions (avigita) (in 
this sense) is considered to be the Lord's word which is the truth (itself). That which is proved 
(siddha) in this way should be accepted by those who are free of doubts. The Lord's word is truth 
itself. It is not inconsistent (or subject to disagreement) and so is commonly held belief 
(prasiddhi). The tradition that has come down (from the past) (@gama) in the world is (commonly 
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Surely (one may ask), what is the use of (this) a priori belief? Let the 
necessary basis (m/bandhana) of the business (of daily life) be just (that) mental 
satisfaction alone. With this doubt in mind, he says: 


Examining the Progressively Prior Factors on which Subsequent Ones 
Depend, the Ultimate Root of Daily Life is this a priori Certainty 


aa ĝa: Aa udi emen: 11 20 I 


na ca cetah prasattyaiva sarvo vyavahrtikramah || 10 Il 
mülara prasiddhis tanmanam sarvatraiveti grhyatam | 


Moreover, it is not the case that the entire process of the business of 
daily life depends on (this) mental satisfaction alone. One must accept that 
everywhere (in all cases), the root (of it is just this) conviction (prasiddhi), 
which is its means of knowledge. (10cd-11ab) 


AII this business (of daily life), consisting of acceptance and rejection, 
would not be accomplished (on the basis of) just mental satisfaction, because if 
that were so, one could not successfully reject (or accept anything). This 
(view) imposes (itself) forcefully. ‘One must accept that everywhere’ in the 
business (of daily life), which consists of rejection and acceptance etc., that the 
root (of it) is just ‘(this) conviction’, which is the means of knowledge. As they 
say: 


‘The entire process of the business of daily life is due to common 
(universally accepted) belief, which is of the same kind (sa/atiya). The 
beginning of all, it is (this) conviction, and so too the latent impression (of past 
experience,) that abides as prior (to every particular experience)." 


Surely, the situation is that all the business (of daily life) lives on the 
basis that progressively prior factors develop (into subsequent ones). Nor does 
this infinite regress cut away the root (basis of this process). So what is the use 
of (its having a) necessary connection with (this) a priori belief? With this doubt 
in mind, he says: 


qayatrsifacrarit ar wafer g 22 od 


held) a priori belief (read prasiddhir for prasiddha). Whether it is accompanied by sound 
argument (yuktimat) or otherwise, it is the established authority (pramana) concerning knowledge 
as well as ignorance." 

1 The acceptance of something as useful for some purpose or its rejection cannot be based on a 
sense of satisfaction one feels by choosing what is appropriate, because both acceptance and 
rejection are only possible on the basis of the belief that what is accepted or rejected is appropriate. 
or otherwise. 
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purvapitrvopajivitvamargane sā kvacit svayam | 11 ll 
sarvajfiarüpe hy ekasmin nihsankam bhàsate pura | 


In the course of investigating the progressively prior factors on 
which subsequent ones depend, (one comes to) that (conviction which) 
shines initially (prior to all, spontaneously) by itself, free of doubt, 
somewhere within the essential nature of the one who is omniscient. (11cd- 
12ab) 


Even ‘in the course of investigating the progressively prior factors 
on which subsequent ones depend', that a priori certainty manifests in a state 
that, because it is subtle, has not unfolded. It ‘free of doubt’ ‘(spontaneously) 
by itself’, because it does not depend on anything else ‘initially’ in the first 
stage, which is supreme, within a certain (undefinable) ‘one’ who is omniscient. 
The meaning is that it pulses radiantly as supreme reflective awareness. 

Surely, (one may object that) in this way the totality of this activity of 
daily life (vyavahara) is devoid of omniscience (i.e. is not known completely), 
because (it proceeds) solely (on the basis) of dependence on a progressively 
ng a priori certainty. So, what is the use of conceiving that there is an 
ent (being at the beginning of the chain)? With this doubt in mind, he 


The Totality of Daily Life Can only be Possible if it is Based 
on Bhairava, the One Omniscient Perceiver 


euge: fe dau wet: FIST Wm d 22 1 
mida 3 fuer 


vyavaháro hi naikatra samastah ko ‘pi mátari \ 12 ll 
tenasarvajfiapürvatvamátrenaisà na siddhyati | 


The totality of the activity of daily life (vyavahàra), whatever it be, 
cannot be present all together within (a single limited) perceiver. Thus, (its 
existence) is not justified by just being based on (a perceiver that) does not 
know everything. (12cd-13ab) 


"The totality of the activity of daily life (vyavahara)’ is not present all 
together somewhere in a perceiver who is not omniscient, because ‘whatever it 
be’, it is nothing at all. This is because he does not know everything. Thus, this 
à priori certainty cannot be established (as existent), because it is preceded (and 
so based on a perceiver who) does not know everything. The meaning is that it 
cannot sustain all the activity of daily life. 


'' In other words, if the perceiver were not to be fully capable of understanding all that needs to be 
known, everything daily life would be so full of uncertainties, mistakes and gaps due to ignorance 
that it would not be possible. 
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agada unicum feat 23 I 


bahusarvajriapürvatve na manami casti kificana || 13 ll 


(Thus,) there is no proof at all (to support the view that) it is based 
(lit ‘preceded by’) many omniscient (perceivers). (13cd) 


"There is no proof’ (for many reasons,) including that (the existence of 
many omniscient perceivers) would be redundant (as one universal omniscient 
perceiver is sufficient to account for the fact of daily life). 

Thus, there is just one Supreme Lord who is omniscient, and consists of 
the reflective awareness of (His) full (and unconditioned) ego 
(piirnahamparamarsa), which is necessarily associated with all a priori 
certainties. He says that: 


Amataga AAT: 0 
aamiais a: TÈR: g8 I 


bhogapavargataddhetuprasiddhisatasobhitah | 
tadvimarsasvabhavo ‘sau bhairavah paramesvarah M 14 Il 


He who is adorned with (countless) hundreds of a priori convictions 
that are the cause of (both) worldly fruits (bhoga) and liberation, and 
whose nature is that reflective awareness, is Bhairava, the Supreme Lord 
(paramesvara). (14) 


This (conviction) that issues from the Supreme Lord is necessarily 
associated with the business of peoples' daily life in two ways. Thus he sa 


Associated with Countless Partial Aspects, the One Tradition 
Extends Throughout Daily Life 


waster sfafs: WENT | 
ma are face SraraeTTERAT 1-24 I 


tatas c iisikayogàt sa prasiddhih paramparam | 
sastram vàsritya vitatà lokàn sarnvyavaharayet || 15 |l 


Thus, this conviction, by its association with (countless) partial 
(aspects,) or by assuming the tradition (parampara) and scripture as its 
basis, extends (through them) and induces the people of this world to 
engage in (the activities of) daily life. (15) 


(This conviction is associated with) ‘(countless) partial (aspects) 
because of the difference of country and family etc., or the difference between 
worldly and Vedic (traditions) etc. "The tradition' is a firm grounding in the 
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oral tradition. ‘Scripture’ is (its) necessary associate. It ‘extends’ because there 
is no inner inconsistency. As is said: 


‘The Speech of the Supreme Goddesses is such, namely, the stability (of 
the insight) of one who knows the oral tradition (vaktrágama), and it develops 
the inner reflective awareness of scripture, which is the secret of worldly (i.e. 
Vedic) and other (scriptures).’ 


Surely (one may ask), be it so (as you say), but what reason is there to 
adopt (lower) limited traditions? With this doubt in mind, he Says: 


This is the Saiva Tradition, that is Complete and Perfect 
and Bestows the Highest Fruit 


Teas STSERSNTSU: | 


"rer aiaa AATETTA ek og 
apia WX a4 a lenem: | 


tayaivasaisavat sarve vyavaharadharajusah | 
santah samupajivanti Saivam evadyam àgamam M 16 Il 
apürnás tu pare tena na moksaphalabhaginah | 


It due to this (certainty) alone that the wise, in the stream of the 
business of (their) daily life, depend from their childhood only on the Saiva 
revelation (agama), which is the first of all. The others (who do not do so) 
are incomplete (and imperfect), and so do not partake of the fruit of 
liberation. (16-17ab) 


‘The wise’ are those who are discerning. By (saying) that ‘the Saiva’ 
revelation is ‘the first of all’, it is revealed that it teaches the complete (nature 
of) reality (artha). As they say: 


"Therefore, that which reveals all the nature of reality (sarvatattvartha), 
and which establishes (one within) the supreme nonduality of completely full, 
awakened consciousness, is the supreme tradition (@gama).’ 


"The others’ are those who are not wise. They have reflected on 
(teachings that are) incomplete, *and so do not partake of the fruit of 
liberation’. 

Surely (one may ask), if that is so, then away with teaching the 
authoritativeness of all scriptures! With this doubt in mind, he says: 


ariaa mag ASTHMA: pto odi 


upajivanti yávat tu tavat tatphalabhaginah M 17 I 
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Indeed, (these others) partake of the fruit corresponding to the 
degree (of elevation of the revelation) they take as their support. (17cd) 


‘Indeed’ (here has the sense of indicating a) reason. ‘To the degree’ in 
which (each tradition) is limited (so is the fruit of their practice). Thus it said 
that they ‘partake of the corresponding fruit’. Thus, the fruit they attain is 
limited and fixed. It is for that reason that it is said that ‘Buddhists remain in the 
principle of the intellect." '? 

Surely, (one may object that, agreed that a baby who does not 
understand positive and negative concomitance etc. is necessarily bound to (rely 
on) just a priori belief alone, however how can this be so in the case of a 
discerning (adult)? With this doubt in mind, he says: 


Food is Known to be Nourishing only by a priori Belief 
Teast paa vad | 
qaaa MTESNTSTTHIHIEHEWSI | $4 d 


bālyāpāye ‘pi yad bhoktum annam eva pravartate | 
tatprasiddhyaiva nàdhyaksün nānumānād asambhavát \\ 18 Il 


Even after childhood has passed, (a person) directs (himself) 
towards food alone" in order to eat, due to that same a priori conviction 
(that it will nourish him), not because (he is guided by) direct perception or 
inference, because it is logically impossible (that he can perceive or infer 
that food is nourishing). (18) 


The movement towards food, for example, even on the part of a 
perceiver who is not a baby, is necessarily associated with (his) a priori belief, 
because that much direct perception does not arise. Its object is (just) the food, 
not that it is edible, because (its edibility) does not elicit a modification in the 
perception (of it).'* So how could that (direct perception) impel (the perceiver) 
towards an entity that has not become an object (of perception)? Nor (could) 
inference (do this). Its basis is positive and negative concomitance. It has 
(already) been stated that they are (both) necessarily dependent on that same a 
priori certainty. Once removed the a priori certainty which is their basis, how 
could the condition (of either of them) be such?" As is said with the same 


? The full passage of which this is the beginning is quoted above in TAy ad 6/151-152ab (150cd- 
151). 

? Read annam eva for annam esa. 

' We may see two plates of rice. One is poisoned, the other is not. The perception of rice remains 
the same. It does not change. 

15 No means of knowledge, whether direct perception or inference, could serve as such without the 
fundamental a priori certainty that ‘I know that I know’. Without that fundamental epistemic 
ground, to know that one knows would require an ulterior act of perception and so that too another 
and so on. No ultimate certainty would be possible about anything, and so daily life would come 
to an end. 
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intention: ‘A baby and a learned man are similar to one another when it comes 
to the daily business of worldly life.’ 

And no other cause here (in this case) is reasonably (possible), He says 
this: 


7a aea m gena Aaa: | 


na ca kāpy atra doşāśā śaħkāyāś ca nivrttitah | 


(Hungry, he directs his attention to food,) and free of doubt (that it will 
nourish him,) there is no expectation of (anything being) wrong" here (in his 
doing so). (19ab) 


Although (a hungry man) is afflicted in some way by hunger etc., he 
does not direct himself elsewhere (other than food), because such (is his a priori 
belief that it will nourish him)." (This must be 80,) because no ascertainment (of 
any means) to remedy the defect of his hunger etc. is (logically) possible (apart 
from that a priori belief). 

Surely (one may ask), if that is so, how is it that one who is impelled by 
that a priori belief would not in this way be in doubt (as to whether food is 
nourishing)? With this doubt in mind, he says: 


A priori Certainty is the Inner Language (sabdana) of 
Conviction (pratiti) Free of Contradiction 


Afsana sA: RA a t9 a 
"Hp Sea mem wet ju argh | 
apama wdfacn fe WET 200 


prasiddhi$ cāvigānotthā pratitih sabdanütmikà \\ 19 || 
matuh svabhavo yat tasyar Sankate naisa Jatucit | 
svakrtatvavasad eva sarvavit sa hi sankarah V 20 I| 


(This) a priori certainty is the language (of reflective awareness) 
(Sabdana). It is a conviction (pratiti) that arises without contradiction, and is 
the essential nature of the knower." When it is present, he (suffers) no 
uncertainty at all, and because it is of his own (spontaneous) making, he is 
omniscient Siva (Himself). (19cd-20) 


(This) a priori certainty is always active, and so (its) actuation 
(ullasita), free of contradiction, is a conviction that is one's own reflective 
awareness, and is the essential nature of the perceiver. Thus, when that a priori 
certainty is present as the agency of the act of reflective awareness, ‘because it 


'* Read dosasa for di 
" Add prasiddhya 
'* The perceiver could not know anything if it were not a knowing subject. Its essentially noetic 
nature is this conviction. The knower knows and knows that he knows. 
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is of his own (spontaneous) making’, that perceiver never doubts, that is, 
hesitates (with uncertainty), for ‘he is omniscient Siva (Himself). The 
meaning is that in actual fact, he is of that nature. 

Surely (one may ask), agreed that that is so when (his) state (is that) of 
the Supreme Lord's nature in this way, but if it is otherwise, how can that be 
reasonably explained? With this doubt in mind, he says: 


"greg frac STE aT TTA d 
«ratas «rp wfafz fase d oa 
IEAA Xem TE ATT | 

yàvat tu sivatà nàsya tāvat svatmanu. 


tüvatim eva tam esa prasiddhim nübhisankate | 21 || 
anyasyam abhisanki syad bhityas tam bahu manyate | 


As long as he is not identified with Siva, he does not doubt of only 
that much conviction that accords with his own (presumed) nature. 
(Conversely, he would be beset by doubt in the presence of another 
(belief,) and values that (which is his own) much more (than others). (21- 
22ab) 


(His certainty is) ‘only that much’, that is, limited. ‘Another (belief)’ 
is that of someone else. ‘Much more’ means ‘extremely’. ‘That (which is his 
own)’ is the a priori certainty ‘that accords with his own (presumed) nature’. 
(It is clear that he) ‘values that (which is his own) much more (than others)’, 
because he does not deviate from it. 


Surely (one may ask), if that is so, why is it said that the wise depend 
(upajivanti) only on the Saiva tradition?!” With this doubt in mind, he says: 


wa wrfafsracdrsu fats wem YT 22 1 


evar bhavisivatvo ‘miim prasiddhirh manyate dhruvam || 22 || 


It is in this way that one who (is destined) to be Siva in the future, 
values this (his own) certainty, without wavering. (22cd) 


‘In this way’, that is, like his a priori certainty, (he values) ‘this’ 
(certainty) which is the Saiva one, that is already active (prakranta). 


Surely (one may ask), this a priori belief is of many kinds, according to 
whether it is Saiva or Buddhist etc. So how is it that for one who is certainly 
(destined) to be Siva in the future, only Saiva belief is highly valued? With this 
doubt in mind, he says: 


" Above, 35/16cd. 
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The Tradition is Just One and Source of All Fruits 


ue warmer fap adef | 
wr a: saa a Rad a ofr fer: 23 1 


eka evagamas cayarn vibhunà sarvadarsinà | 
darsito yah pravrtte ca nivrtte ca pathi sthitah V 23 Il 


This revelation (agama), revealed by the omniscient Lord, is just 
one,” and it is on the path of (both) engagement (in ritual action) (pravrtta) 
and disengagement (from it) (nivrtta). (23) 


(The path of) ‘engagement’ is in (ritual) action etc., and (that of) 
‘disengagement’ is solely that of knowledge. 

Surely (one may ask), if the All-pervasive Lord (vibhu) has revealed 
only this one tradition, then what is the reason for the variety of the four 
categories (of aims of human life,) namely, righteousness (dharma) and the rest, 
with respect to each (corpus of) scripture, both by (their) nature and fruit? With 
this doubt in mind, he says: 


fag iiA: | 
ARA woe STAF: MATTA: q 3% I 


dharmàrthakamamoksesu pürnapürnádibhedatah | 
vicitresu phalesv eka upayah Sambhavagamah | 24 |l 


The Saiva revelation (Sambhavügama) is the sole means to (attain 
the) fruits, various according to whether they are complete or not, of (the 
four goals of human life, namely) righteousness (dharma), material 
prosperity (artha), (conjugal) love (kama), and liberation (moksa). (24) 


Surely (one may ask), as there is thus only one agent, it is his teaching 
that is diverse, why would (its diverse components) not mutually contradict one 
another? 


afardar oA | 
RAA a aÀ aq p 24 1 


^ In a parallel passage in the Tantrasāra (chapter 21, p. 193-194) Abhinava adds that, 
fundamentally, the Sastras were not divided according to the variety of desired results and the 
diversity of qualifications (adhikara), but through Siva's power of limitation, people became 
devoted only to parts of the Ur-Agama: some to the Veda, where duality predominates; some to 
the Sarhkhya or to the Vaisnava scriptures in their fruitless search for liberation; some who hold 
that the nature of Siva is separate from the world to the Saiva Siddhanta; some who teach the 
highest deity as omniform to the Matarigatantra; and very few to the Trika. In this way, Siva leads 
every soul gradually to the ‘one fruit’, i.e. liberation, which is that of Trika." 
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tasmin visayavaicitryàd vicitraphaladayini | 
citropayopadeso ‘pi na virodhavaho bhavet || 25 || 


It is due to the variety” of its objects that it bestows various fruits. 
Thus, although the teaching within that is one of various means, it does not 
give rise (avaha) to contradictions. (25) 


‘Within that’ tradition which is instituted by Siva, who is just one, the 
teaching of the various means, such as righteousness and the rest, ‘does not give 
rise (avaha) to contradictions’, that is, it does not became a cause of a lack (on 
its part of) authoritativeness, because ‘it bestows various fruits’, on the basis of 
the difference of (its) field of operation, in (terms of) space, time and 
competence etc. This is the meaning. 

Surely (one may ask), what is the authority here (to support the view) 
that all this has been instituted by Siva alone, setting aside (other) competent 
authorities (üpra), such as the Buddha (who founded Buddhism), the Arhat (who 
founded Jainism), Kapila (who founded Sārhkhya), and so on? With this doubt 
in mind, he says: 


All Worldly and Spiritual Traditions Come 
from the Five Faces of Sadasiva 


vif dfe ure are WIENER | 
Aaa Testy d O25 d 
farne ud enu aa: | 
aaay sm weemmfeWeg:q se gd 


laukikam vaidikam sankhyam yogàdi paficaratrakam | 
bauddharhatanyayasastram padarthakramatantranam \\ 26 |l 
siddhantatantrasaktadi sarvam brahmodbhavam yatah | 
Srisvacchandadisu proktam sadyojatadibhedatah V 27 || 


All (the various learned and spiritual traditions, be they) worldly 
science (laukika), Vedic, the Sarikhya, Yoga and the like, (the Vaisnava) 
Paficaratra, Buddhist, Jain, logic (nyayasastra), grammar, (the dualist 
Saiva) Siddhantatantras and Sakta (Tantras) etc., are all born from the 
(five) Brahmas, distinguished from one another as Sadyojata and the rest 
(of Sadasiva’s five faces), as is taught in the venerable Svacchandatantra 
and other (scriptures).” (26-27) 


(This is so) ‘as it is taught in the venerable Svacchandatantra and 
other (scriptures)’, that all (the technical treatises,) beginning the with worldly 


?! Read —vaicitryád for —vaiviktyad. 7 
2 Verses 26-27, 30-32 are quoted in the Stanzas on Vibration p. 313 and above in note to TÀv ad 
1/18. 
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sciences (and culminating in the Saiva scriptures), are born from Siva’s faces. 
They are the (five) Brahmas, ‘distinguished from one another as Sadyojata 
and the rest’. This is the (overall) meaning of (this) statement. As is said there 
(in the Svacchandatantra, concerning their descent into the world): 


‘From Siva, the supreme cause, (comes forth the scripture) that has 
come down from the unseen body (of the Deity), in a form of a very subtle and 
extremely pure sound (dhvani), possessing a beautiful light. ? That same 
(sound) in another form, as Siva, the supreme soul, mounted on the throne of 
Mantra, is the great soul (made of) five Mantras. Reflecting quickly on what 
would be of benefit to man (purusartha), (he taught many) separate (works), 
each a means (to attainment) (sádhana), beginning with worldly (treatises) up to 
(the scriptures) of Siva. In order that those who are fit to be graced with them 
may have supreme and lower treasures, each one in the field of their respective 
subjects, he composed thousands of millions (of verses) set in anustubh 
metre.’ 


? SVT 8/27cd-31ab. In the original Sanskrit the first of these verses reads: 
adrstavigraháyàtam Sivat paramakáranát | 
dhvanirüpari susüksmarh tu susuddham suprabhanvitam || SvT 8/27cd-28ab. 


‘From Siva, the supreme cause, (comes forth the scripture,) that has come down from 
the unseen body (of the Deity) in the form of a very subtle and extremely pure sound (dhvani), 
possessing a beautiful light." 

The following is a variant of this verse quoted by Ksemarája in his commentary on the 
Svacchandatantra (SvTu ad 1/1-4ab): 


adrstavigrahác chántüc chivat paramakaranat | 
dhvanirüpar viniskrantarh sástram paramadurlabham W 


cf. adrstavigrahüccháüntücchivàt paramaküranát V 33 ll 
asarirádidar vakyam Srutam me kalikakramam [g: rkālikā-] | DP 1/33cd-34ab 


‘From Siva, the supreme cause, whose body is unseen and tranquil, has come forth the 
scripture in the form of sound (divani), which is supremely hard to obtain.” 


It appears that Ksemaraja believes that he is quoting from the Svacchandatantra, 
because he introduces this verse stating that it is ‘as will be said’ (yad vaksyati) further ahead in 
the Svacchandatantra, He quotes the first quarter again in SvTu ad 5/45ab, similarly stating that 
this is the teaching that will be imparted further ahead (iti bhavinitya). He also quotes it in this 
form in the fragment that has survived of his commentary of the Vij~fidnabhairava on lines 1-2ab. 
Abhinava quotes it in this same form, except for one minor variant (nādarūpa for 
dhvanirūparh)in IPVv 3, p. 97. However, it appears that he says that it is drawn from a Siddhanta 
source (siddhdntasrutyadeh). To add to the confusion, Ksemaraja quotes this form of this verse as 
follows, in his commentary on SvT 8/27cd-31ab. He introduces it saying that ‘the division of the 
many currents (of scripture) has been stated in the Srikanthiyasarnhita etc. There (it says) 
(Srtkanthiyasamhitadyukta-nanasrotobhedah sücitah | tatra). The first line of the verse he goes on 
to quote is identical to that of this version of the verse. The second line reads: jfánarüpam 
viniskrantam anavaccha(bda)! mahat V 
?! SvT 8/27cd-31ab. Ksemaraja commen 
Sivàt. paramádvayaprathütmakasreyorüpàt, paramakaranat $ivántünàm küranünüm sarve 
svabhittay abhasakdt, ata evàdrstah. paradraster ekarüpo vigrahah svarüpari yasya ta. 
bhinnam etat padah chandasena paficamyatvadesena | atha ca tasmirns tadrüpam evayatarn 
prasaranasphuranam yasya tad dhvanirüpar nādāmarśātmakam — susitksmamaprameyarh 
visvavyapakarh ca, akārādikalākalitatvābhāvāt susuddham, suprabhanvitarn 
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‘From Siva’ who is the most excellent revelation (prathá) of the supreme nondual 
(reality) and is ‘the supreme cause’ that manifests all the causes right up to Siva on the screen of 
his own (nature) and so is his ‘body’, that is, (his) own nature which is ‘unseen’ (as it is) with the 
supreme perceiver. . . . Now, that (Siva) nature has entered into that (body of scripture as the) 
flashing radiance of the flow (of consciousness) of which that is the reflective awareness of 
Sound in the form of the Resonance (of scriptures’ deepest suggested sense). (This suggested 
meaning) is an extremely subtle object of perception, and it pervades all things. It is ‘extremely 
pure’, because it is undifferentiated into the energies of the phonemes beginning with A, and 
‘possesses a beautiful light’. 


naripam yat tad evdparariipenety andsritabhattarakakhyena Sivena 
dandavaktrabhamgyavasthita-sadyojatapaiicamahdmantrasarire prthak prthag 
anugrahyanusaram sādhanāny anusthanüni laukikadi-Sivantani vicarya tattatsadhanürtham 
apararüpenaiva sthülena vedadirahasyantatattatsroto-bhedodbhiita-nanasastrariipam 
anantagranthasamdarbhdtmakam — nibaddham | — mantrasirhüsanasthena — sardhatrikoti- 
mantradhipatinety anenaiva Sastranantyasyavakaso dattah | 


He is the Great Knowledge who is in another form as Siva called the Lord Anásrita. 
Having reflected on the form of the observances (anusthdna) that are means (to attain the goal) 
(sádhana), in accord with (the nature of) those who are the objects of grace, each individually in 
the body of the five Great Mantras of Sadyojáta, arranged in accord with the modality of their 
faces, fierce (and otherwise) (read candavaktra- for dandavaktra-), (the same knowledge) is 
bound together as a collection of countless books in the form of many scriptures that have come 
forth from each of the various currents (of the teachings) beginning with the Veda up to the secret 
(scriptures). Seated on the throne, this same Lord of three and half billion Mantras affords 
opportunity (for the formation) of endless (numbers of) scriptures. 


paficamantramahütmanety anena Srikanthiyasamhitadyuktanand-srotobhedah sücitah | tatra --- 
adrstavigrahác chüntàüc chivat paramakaranat | 
dhvanirüparh viniskrántar &astrarh paramadurlabham W 


ityüdinà nadasvariipam nirüpya ---- 
tato jātam idar sarvari caturvargaphalapradam \\ 
ity uktvà srotobhedena nànàsüstraprapaficodayah pradarsitah | tad evetyádinà 


übaddham ity 
r vastuto 
vakyaikavakyataya paripürna-bhinnavimarfaspharüny asitritasamastabhedabheda-prapaficantti 
| tathüvidhavyáptijfiam tattvajňarh praty abhinnacidénandaghanatattvavisrantiparamarthany 
eveti dhvanati | tad uktam 

yatah Sivodbhavam sarvam Sivadhümaphalapradam | iti \\ 


antena — tattadanugrühyasayanusarena — bhinnabhinnaphalany — api 


He who is great with the Five Mantras has indicated the variety of many currents (of 
scripture) taught in the Srikanthiyasarihità etc. There (we read): 


‘From Siva, the supreme cause, whose body is unseen and tranquil, has come forth the 
scripture in the form of sound (dhvani), which is supremely hard to obtain." 


Having described the nature of Sound (náda) by means (of such statements.) and having 
said that ‘that from which all this has arisen bestows the fruit of the four categories (of scripture)’, 
he has shown the emergence of the series of the many scriptures according to the various currents 
... the scriptures (bestow) diverse fruits in accord with the intentions of those who are the objects 
of grace. (However), in actual fact, because the statements (of the scriptures) are coherent, they 
are the expansions of the reflective awareness that is completely full and undivided, and all the 
ongoing developments (of their teachings both) dual and nondual are threaded through (with that 
coherence). Thus, (this statement) suggests that the knowledge of that kind of attainment is, with 
respect to one who knows reality, (such that he knows that every one of the scriptures) in actual 
fact repose in the reality that is dense (uninterrupted) and undivided consciousness and bliss. This 
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Again: 


‘O goddess, worldly science has emerged from Sadyojata, Vedic 
(knowledge) from Vamadeva, the spiritual (knowledge of Yoga) (adhyatmika) 
from Aghora, (the Pasupata) that is called Atimarga, O fair faced lady, has come 
forth from Purusa, and the great knowledge (of the scriptures) called Mantra has 
come forth from Igana.’** 


is what is suggested (in this verse). That is said (in the following line): ‘As all (the Saivigama) 
arises from Siva, it bestows the fruit of Siva’s abode.’ 


evar parasambandhamülatárh sastraprasarasya pradarsya, sambandhantaragocaratam api pra- 
yena paramasivendpittham idam utthüpyata ity aha ---- 

yapade sthitvà svayath devah sadaétvah | 

pürvottarapadair vakyais tantram üdhürabhedatah | 


Having explained in this way that the unfolding flow of the scriptures is rooted in the 
supreme relationship (between the teacher and the taught), with the intention that I will also 
explain the extent of the domain of the other relationships (between them), Supreme Siva also 
generates this (mass of scriptures) in this way. He says that: 

"Having established himself on the plane of teacher and disciple, the god Sadāśiva 
(created) the Tantra by means of statements made of questions and answers, based on the 
distinction between (their) ground (as the Lord and recipient of the teaching)" SvT 8/31cd-32ab. 
quoted i in notes in Chapter One. 

SvT 11/43cd-45ab. Ksemaraja comments: laukikam 
vártádandanityayurvedadhanurvedanátyavedàdiprati-pàdyakrsinayünayacikitsádivijiànam i 
vaidikarh nityanaimittikakàmyay svarüpam | üdhyatmikarh 
samkhyogádipratipaditaprakrtipuruyavivekajiànasarvavrttinirodhaj&ünüdikam | ātimārgikarn 
vedasārıkh: vayogádyuktopasatmakaprasiddhamárgatikràntarh āmānyena 
pärameśaśāstrapratipāditavividha-mudrāmandalakriyāädy upáyarüpar vijiànam ihābhipretam, 
na tu — visistam — catustayüt | mantrākhyam iti tatraiva pārameśeşu — Sástregu 
pañcapranņavādhikārapratipāditanītyā mantreşu à samantāt khyānań yasya tathabhittarh yan 
mahájfiánam mantravīryadah — jfiànapadaproktakriyaditantrátma-vijünüd — vailaksanyená- 
nubhavasáratàrn mantranam prathayati M 


‘Worldly (laukika) (knowledge) is (daily) news, the law, Ayurveda, archery, 
dramaturgy, Vedic agriculture, management and polity, medicine etc. Vaidika (knowledge 
consists of Vedic) regular, occasional and optional sacrificial rites etc. Spiritual science 
(adhyatmika) is the discrimination between Nature and the individual soul, and the knowledge of 
how to block all the fluctuations (of the mind,) as established by the Sarhkhya and Yoga etc. 
Atimürgika: (Atimarga) is beyond the well-known path consisting of the observances (upásá) 
taught in the Veda, Sárnkhya and Yoga etc. What is meant here is the knowledge in a general 
sense, consisting of many kinds of means such as mudrà, mandala, rituals taught in the Supreme 
Lord’s scriptures. It is not specifically out of the four (classes of scripture), The one called Mantra 
is the complete knowledge within the mantras there in the scriptures of the Supreme Lord, 
according to the teaching expounded on the basis of the authority of the five pranavas (embodied 
in the five faces of Sadasiva that utter them). He who possesses the great knowledge, which is 
such that bestows the vitality of Mantras, makes known the essential experience of Mantras 
according to their specific differences (vailaksanyena) by virtue of the knowledge of the essential 
nature of the Tantras, in the sections (pada) concerning knowledge and (those that) teach ritual 
ete.” 
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Again: 


?*O governess of the gods, worldly knowledge is fashioned (baddha) 
just with Dharma (righteous conduct), that of the (Vaisnava) Páficarátra and the 
Vaidika with Dharma and knowledge." O lady of good vows, that of the 
Buddhists and Jains (is fashioned) with dispassion (for the world). O Parvati, the 
wisdom of the Samkhya is fashioned with knowledge and dispassion.”* 
Knowledge, dispassion and mastery (of yogic powers) is well established in the 
knowledge of Yoga. Atimarga is said to be beyond (atita) the states of the 
intellect (represented by these systems). The knowledge that is beyond the 
world is said to be Atimàrga." 


Surely (one may ask), if in this way the Buddhist and the rest is also, 
like the Saiva,” (authoritative) tradition (agama), then? how is it that it is said 
that the votaries of the Buddhist and other such scriptures, being as they are 
propense to the Saiva scripture, also (require) another (additional) purification 
(sarisküra), such as the extraction of sectarian signs and the like (to convert 
them)?" He quells this doubt by presenting a (relevant) example: 


Gradations in the One Tradition 


"anf A are: | 
ennrequnmf wem SERRE usé d 


yathaikatrapi vedádau tattadáéramagàminah | 


Sadasiva’s Five Faces 


Direction | Face — | Causal Lords Saistra 
West Sadyojata Brahma Laukika 
North | Vamadeva Visnu 
South Aghora Rudra ndhyaatmika 
East Tatpurusa Atimarga (Pasupata) 
Upper Isina Mantratantra. 


See Dyczkowski 1988: 31 ff. 

? SvT 11/179cd-182. 

7 — Ksemarüja comments SvTu ad  11/179cd-180ab: — pafcarátrair — abhigamano- 
padanejyadidharmavat "bhüta eva sa svayarn bhavati' ityádi jànam apy upadisyate | vaidikair 
api karmanusthanavat ‘purusa evedari sarvam' iti jnünakündàdau jfianam apy ucyate W 


“The followers of the Pāñcarātra, along with the duties (dharma) of cleaning the deity 
(abhigamana), making offerings (upadana), sacrifice (ijya) and the like, teach the knowledge that 
‘a gross element (bhüta) is what exists (spontaneously) by itself”. Vaidikas also, along with the 
observance of ritual, teach knowledge in the parts (of the Veda) dealing with knowledge 
(jfi@nakanda), such as *Purusa himself is all this’ (rgveda 10/90/2). 

* Ksemaraja comments SvTu ad 11/18 Lab: jfdnarh purnsprakrtivivekopalabdhih ll ‘Knowledge is 
the perception of the discriminating discernment between the individual soul and Nature.’ 

? Read saivavad for saiva-. 

?? Read tada for tat. 

3! See above, Chapter Twenty-two. 
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samskarantaramatrapi tatha lingoddhrtadikam || 28 || 


Just as also happens in one place (that is, in a single tradition) like 
the Vedic, one who enters each (successive) stage (aSrama) (within it), (must 
undergo at each stage) another (additional) purification (sariskára), such is 
the case with (the purifying initiatory rites that mark the transition from 
lower to higher traditions,) such as the extraction of sectarian signs” and 
the like. (28) 


(A rite of conversion) is said to be ‘another (additional) purification 
(sariskàra) , in terms of what it essentially is (arthát). 

Surely (one may ask), even if it is in this way, that all this (multitude of 
scripture) has arisen from Siva, then? how is it that (the realisation of one's 
own) Siva nature does not arise from (the practice of the teachings of) the 
Vaisnava Paiicaratra etc. also? Taking this doubt as an example (of a general 
principle), he says, by presenting the example first of all (as the basis of his 
response): 


aa a va ARA ATTA d 
FAA wem TER x TETTA Ii 3S di 


yathd ca tatra pürvasminn àsrame nottarüsramát | 
phalam eti tathà paficaratradau na sivatmatam || 29 || 


Moreover, just as there (in that case, one who is) in a prior 
(inferior) stage (Gsrama) does not attain the fruit (that comes) from the 
following (superior) stage, in the same way, one who belongs to the 
(Vaisnava) Páficaratra etc. does not (attain) the state of Siva's nature. (29) 


"There (in that case)' means in one place (that is, in a single tradition) 
like the Vedic. ‘In a prior (inferior) stage’, that is to say, one who is located 
(in that lower stage). 

That is the sole tradition, namely, this one that has been instituted by the 
Lord, where all this, starting from the textual (corpus) of the worldly sciences 
(laukikasastra), rests. Thus he says: 


Only One Tradition (agama) in which Every (Tradition) is 
Grounded from Vedic to Saiva, Culminating in Trika 
Ve WaT ARNET: | 
srerrawrarestarejared fe fatter i 2o 1 


* Concerning conversion i.e. ‘the extraction of sectarian signs’ see above, Chapter Twenty-two. 
? Read tada for tat. 
™ Read vaisnava- for saiva-. 
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eka evagamas tasmat tatra laukikaSastratah | 
prabhrtyà vaisnavad bauddhàc chaivat sarvam hi nisthitam W 30 || 


Therefore, there is only one tradition (agama) in which every 
(tradition) is grounded, starting from the mundane (Vedic) scriptures to 
that of the Vaisnavas and the Buddhists, (up to) that of the Saivas.'5 (30) 


Surely (one may ask), what is the goal of a tradition that is like this? 
With this doubt in mind, he says: 


TA a Ui cwm Sp ad fressen | 


tasya yat tat param prapyam dhama tat trikasabditam | 


The ultimate goal and abode of that (Saiva tradition) is called 
Trika."^ (31ab) 


Surely (one may ask), according to the following view, it is said that 
Kula alone is the (ultimate) abode of rest of all (traditions): 


‘Where this varied universe has dawned and where it sets - know, O 
omniscient one! That to be Kula which is devoid (of all polarities, including 
that) of Siva and Sakti,’ 


Then" what is this that is being taught? With this doubt in mind, he 
says: 


Trika is Kula, that is Present in All Traditions 


sdai TI BOP | 32 I 
"erra gen feufeg i 

W wena cag frs ay MAT: 33 08 
Sirene dm vaufqsfemI | 
AEEA umen y 33 
WH was de ex iA e d 

aq ada mST queue: ASTA w 3v d 


sarvávibhedünucchedàt tad eva kulam ucyate I 31 Il 
yathordhvadharatabhaksu dehangesu vibhedisu | 

ekam pranitam evar syat trikam sarvesu sástratah || 32 Il 
Srimatkàlikule coktam pafcasrotovivarjitam | 


5 Cf. SvT 8. 

* One could also understand Abhinava here to be saying that it is ‘proclaimed to be Trika (in the 
scriptures)’. I prefer to think that Abhinava is also thinking of Trika as a reality, not just a school. 
* Read tadà for tat. 
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dasastadasabhedasya sáram etat prakirtitam || 33 |l 
puspe gandhas tile taila dehe jivo jale ‘mrtam | 
yathà tathaiva sastranàm kulam antah pratisthitam | 34 ll 


That same (Trika tradition) is said to be Kula, because it is not 
divided by anything and (never) ceases (to exist, and so cannot be sublated 
by a higher teaching). Just as in all the limbs of the body, whether superior 
or inferior, each distinct from one another, there is (only) one to which life 
is imparted, just so, as scripture (declares), (the Kaula) Trika is present in 
all (the scriptures and all things). (31cd-32) 

And (this is) declared in the venerable Kalikula, that, ‘devoid of the 
five currents (of scriptures),"" it is said to be the essence of the (two) groups 
(bheda) of ten and eighteen (Siddhantàgamas). "Just as is the scent in a 
flower, oil in sesame seed, the soul (jiva) in the body, and nectar in water, in 
the same way Kula is inwardly established in (all) the (Saiva) scriptures 
(Sastra)." (33-34) 


Sce above 1/18 and, concerning the five currents, below, 37/16-17. 
” The analogy can have other referents. For example, we read in the Sardhatrisatikalottara 33/4 
with reference to the presence of sakala (‘differentiated’) Siva (= harhsa = Sadasiva) in the body 
which is pasudharma in contrast to niskala which is devoid of a body and is s 


tilesu ca yathé tailan puspe gandha iva sthitah | 
purusas tu Sarire ‘smin sabahyabhyantare sthitah | 33/4 


‘As oil is present in oil seeds and scent in a flower so is the individual soul in this body 
present internally and outside." 
* 35/34 is quoted above in TA ad 1/18, see note there. Note that although Abhinava is clearly 
identifying Trika with the entire Kaula tradition in all its forms and ramifications, and as its 
Supreme essence, he is drawing from a Krama text as an authority for this view replacing Krama 
with Trika. 35/34 is quoted above in TA ad 1/18, see note there. It is also found in the 
Maháürthamanjari p. 170, where MaheSvarinanda says that it is ‘the view of the Tantrdloka’, 
without identifying its source. According to Sanderson (2007: 375), the Kalikula is 'very probably" 
the Kalikulapaficasataka (which Jayaratha calls the Devipaficafataka), of which the following 
passage appears to be paraphrased here by Abhinavagupta. The passage, in chapter two of the DP. 
reads according to my edition: 


etad rahasyam paramam kulam jüütam na kenacit | 

Saivad bühyam idah deva paiicasrotovivarjitam [k, kh, g: -érotra-] \ 35 ll 

bhedasya Saivasya paramesvara | 

antarlinam idan kh, g: antali-] jfiánam na jfiátam tridasesvaraih \\ 36 M 

sarvatra samsthitarh deva sugiidham [k, kh: sugüdhe, g: sugüdhai] kulam uttamam | 

puspe [g: puspai] gandha ivasaktas [kh ktas] tailari [k: melarn; g: tairarm] yadvat tiládigu V 
371 


10kh-a, 9g-a) tathaiva sarvasastranam [k, kh: -narn; g: -sastránár] kulam ante pratisthitam | 


"This secret is the supreme Kula that not known to anybody. O god, devoid of the five 
currents (of Saiva scripture), this is outside the Saiva (canon). O Supreme Lord, this knowledge, 
which is unknown (even to) the gods, of the Saiva (scriptures, consisting of) ten and eighteen 
divisions, is merged inwardly. O god, the most excellent and well-hidden Kula (teaching), it is 
present everywhere like scent present in a flower or oil in sesame seeds and the like, in the same 
way, Kula is well-established within all the (Saiva) scriptures (sastra)." 


Note that although Abhinava is clearly identifying Trika with the entire Kaula tradition 
in all its forms and ramifications, and so is its supreme essence. It is important to note that he is 
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‘That’ Trika alone manifests everywhere as the nondual (reality of) 
consciousness, because that which is undivided by location and time etc. 
‘(mever) ceases (to exist).' (The root) ‘kul’ has the sense of ‘condensation’ (that 
is ‘accumulation’ or ‘gathering together’). Thus, in accord with the meaning (of 
its) root, (that supreme reality) ‘is said to be Kula’ and is commonly referred 
(vyavahriyate) to in that way. This is the meaning. He justifies this (view) by 
way of examples, saying ‘just as is the scent in a flower’ etc. That is not only 
proved to be so by reasoned argument (yukti), but also by (the testimony of) 
scripture. Thus he says ‘it is said in the venerable Kalikula’ etc. 

He (now) concludes the main point. 


This is the One Tradition that Embodies a priori Certainty 
Wem warmaise Paasa | 
tad eka evagamo ‘yam citras citre ‘dhikarini | 


That is this one tradition (@gama) that, wonderfully varied, is 
present (wii its own) varied (domain of) authority. (35ab) 


(This one tradition is) *varied'. He states the reason for that (saying that 
it) ‘is present (within its own) varied (domain of) authority’. 

Surely (one may ask), how can that (tradition) be both one and varied, 
because of the variety (of its votaries’) competence? Explain how that is 
reasonably possible. With this doubt in mind, he says 


aaa m wfufafé SARJAT 34 d 


tathaiva sa prasiddhir hi svayüthyaparayüthyagà ll 35 Il 


That a priori certainty is present in that very same way (in the 
traditions that belong) to our own group and those of others. (35cd) 


It is that very same 'a priori certainty' which is common belief 
(praváda) and varied by nature ‘that is present’ in that same way as one (and 
the same) ‘(in the traditions that belong) to our own group and those of 
others.’ In this way there is no tradition (ügama) at all, be it that of the 
Buddhists or others, that even though it is one, is not varied, because of the 
diversity (of its votaries’) competence. 


drawing from a Krama source as an authority here for this view. The text he draws from implies 
the same identification of all of Kaulism or its most essential highest form with its own Krama 
teachings. Accordingly, MaheSvarananda expounds at length (in MM p. 170) that the four streams 
of the Kaula empowering transmissions (aja) that pour forth from the Supreme Lord's mouth are 

s venerated by all of them. This makes sense from Abhinava’s 


all excelled by Mahartha whi 
understanding of Anuttara Trika as being such, because it agrees with the Trika traditions that 
consider the highest principle to be Kalasarnkarsini Kali who, as the Goddess of Consciousness, is 
the encompassing Inexplicable (Anakhya) Fourth State that encompasses and so rises above the 
Trika triad. 
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The oneness here (of the tradition) is not only proved by reasoned 
argument, but also by (the authoritative statement of) scripture. Thus he says: 


All Traditions Come from Siva and are Just 
Fragments of the One Tradition 


aei dni waa acta 4 aq | 
qa: fnr wd sft AEN Gp 35 I 


samkhyari yogam paiicaratram vedams caiva na nindayet | 
yatah Sivodbhavah sarva iti svacchandasasane | 36 || 


It is said in the teachings of the Svacchandatantra that the 
Sarhkhya, Yoga, (the Vaisnava) Paficaratra, and Veda should not be 
criticized, as they all originate from Siva." (36) 


Surely (one may ask), if Sarhkhya and the rest all originate from Siva, 
how is it that their (common basic) belief (prasiddhi) is not Saiva? With this 
doubt in mind, he says: 


URSA GUSEVST AART: | 
SÈ BRAS À wats ART: aed 


ekasmad Ggamac caite khandakhanda vyapoddhrtàh | 
loke syur āgamās tais ca jano bhramyati mohitah V 37 ll 


These (various) traditions current in the world are fragments 
extracted from (this) one tradition (agama). Deluded by them, they lead 
people astray.” (37) 


(These traditions are fragments) ‘extracted’ (from this one tradition) by 
Kapila (who founded Samkhya) and Sugata (the Buddha, who founded 
Buddhism) etc. ‘Deluded (by them), they lead people astray’. The meaning is 
that because each one is instituted by a different (person), they teach doctrines 
(artha) that are mutually contradictory, and (so) the man (that believes in them) 
does not see (the nature of reality) as it truly is. This is the meaning. 

Surely (one may ask), if there is only one tradition, then,” according to 
the view that it is the notion (vikalpa) of the learned, who are (all) equally 


*! SvT 5/44cd-45ab: 

sárikhyari yogarh páficarütrari vedàrns caiva na nindayet \\ 

yatah Sivodbhavah sarve hy apavargaphalapradah | 

Abhinava has quoted the first three quarters of this verse quite literally. He has omitted the last 
quarter, which says that they all ‘bestow the fruit of liberation’. Kşemarāja glosses: 
tattatsvocitamuktikarinah "they give rise to their own particular (form of) liberation that is 
appropriate to themselves." 

* Abhinava clarifies an important point from here to 42ab in his own words, in the context of the 
doctrine he is propounding, namely, that ultimately there is only one scripture. 
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authoritative, what (purpose) needs be served by (formulating a) distinction 
between the areas (of its application), in order to establish that (this) notion is 
sound? With this doubt in mind, he says: 


Even if There Are Many Traditions, They Must be Established 
in a Single Hierarchy for Them to Have Authority 


aAa area fammrüfer od 


ARERR MAAS d 36d 
aaa ta went wd frets yey | 
anekàgamapakse ‘pi vācyā visayabhedità | 

avasyamürdhvàdharai ityà pramanyasiddhaye I 38 ll 
anyathà naiva kasyapi pramanyam siddhyati dhruvam | 


Even according to the view that there are numerous traditions, it is 
necessary to admit, in order to establish their validity (and authority) 
(prámànya), that (their) area (of competence) differs, because they are 
arranged (in a hierarchy of levels, some) above and (others) below. 
Otherwise, (if this were not so,) it would certainly not (be possible to) 
establish the authority of any one of them. (38-39ab) 


Even if there are numerous traditions, it is necessary to admit that (their) 
area (of competence) differs, in order to establish their validity (and authority), 
'because they are arranged (in a hierarchy of levels, some) above and 
(others) below’. If not, as ‘any one’ tradition is in mutual conflict (with the 
others), it is certain that its authority could not be established. Thus, in accord 
with the view that ‘everything is applied wherever (it is appropriate)’, for 
anybody with (a particular) competence, there is a scripture which is 
authoritative that teaches (the corresponding) predetermined (niyata) means (for 
that person to make progress). This is the overall sense (of this passage). 

Surely, (one may object that) the authoritativen of a tradition is 
established by its permanence and the absence of (intrinsic) inconsistencies; 
what is the use of talking about the distinction or otherwise of (its) areas (of 
competence)? With this doubt in mind, he says: 


Only the Saiva Tradition is Valid and Free of Contradictions 


freacanfeadare sf AT ART 1 38 d 


nityatvam avisamváada iti no mānakāraņam || 39 I| 


Permanence and absence of (intrinsic) inconsistencies (and general 
consensus) is not the cause (and criterion) of validity. (39cd) 


* Read tadd for tat. 
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‘It is not the cause (and criterion) of (their) validity’ because, even 
though direct perception and the like are not permanent, they are described as 
being authoritative. (On the other hand,) although space (ükása) and the like are 
permanent, that is not a consideration (relevant to them). (Again,) although one 
does not see an absence of inconsistency in, for example, the (Vedic) 
declarations concerning (the nature of) heaven and (the Vedic rite of offering) 
oblations to the fire (agnihotra), (their) authoritativeness is accepted, (Finally,) 
although it may be seen at any time that (the statement) ‘there is water in the 
well’ (is correct, and so is both permanent and consistent,) it is not reasonable to 
consider it to be to be authoritative (in the sense that scriptures are). 

He says (the following), even if (this view) has been accepted: 


aR sae vane: d 


asminn arise ‘py amusyaiva pramanyam syàt tathoditeh | 


Even in this aspect (arnóa), validity belongs to this (Saivite tradition) 
alone, because it said to be such, (that is, permanent and free of intrinsic 
contradictions). (40ab) 


Even if one accepts that ‘this’ (aspect), which is the aspect (of the Saiva 
tradition) that is the cause of (its) authoritativeness, namely, that (the tradition) 
is permanent and free of intrinsic contradictions, it is ‘this’ Saivite (tradition) 
‘alone’ that can be authoritative, because such is the sense of the teaching (in 
this regard). 


"The meaning of the scripture that describes (and articulates) (varnaka) 
supreme speech (paravarimaya), which is one with the awakened consciousness 
of (its) inner essence, purified with the purification (sarisküra) that has as its 
root the supreme and uncreated penetration (dvesa), is the (final) conclusion of 
worldly (revelation) (laukikanta) within the supreme Pervasive Lord, who is the 
thirty-seventh (and highest level of reality).’ 


The Vedas etc. are (essentially) Saiva alone. Therefore, in accord with 
the principle stated (in the above verse), they are eternal, resting as they do on 
the supreme and other levels. (Again,) its freedom from intrinsic contradictions 
can be established on the basis of (various hermeneutical principles) such as 
(considering some) statements (in the totality of the scriptural tradition, here 
understood to be fundamentally Saiva,) as eulogies (whereas in the strict sense 
of the term) ‘the Saiva Agama is not eulogy’. 


^ Gnoli translates: "Anyway, even if one wishes to accept them as sound, even so only the Saiva 
tradition would be valid, because this is what is said of it." 

^5 The same statement is quoted above in TAv ad 4/232cd, see note there, According to the 
Mimárhsa, there are two ways a passage from the Vedic scriptures can be understood — namely, as 
the statement of an injunction (vidhivakya), or as the explanation of the meaning of a precept 
(arthavadavakya), which is essentially eulogy of the importance of what needs to be done. From 
this point of view the Mimarhsa maintains that the Veda is all essentially all made of injunctions, 
This statement says that this is so in the case of the Saivagama also. 
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Surely (one may ask), even if there is (any seeming) contradiction, the 
situation in the case of eulogies and other such statements is different, (as they 
are not statements of fact or injunctions that are liable to contradiction). So, 
what does it matter (if there is some seeming inner contradiction)? With this 
doubt in mind, he says: 


TTA POAT RT | vo gi 
sr: TARTANA: d 


anyathàvyàkrtau klptàv asatyatve prarocane |l 40 Il 
atiprasangah sarvasyapy agamasyapabadhakah | 


(The various methods adopted by exegetes to explain contradictions 
in the scriptures, namely,) the explanation (of passages) in a manner other 
than (their immediate sense) (anyathdvyakrti), as (an imagined) fabrication 
(kipti), (by recourse) to untrue (asatya) (etymology,) and as praise 
(prarocana), have, as their undesired consequence that must necessarily be 
accepted (atiprasanga), that all the tradition (@gama) is (thereby) rendered 
invalid (apabadhaka). (40cd-41ab) 


"The explanation (of passages) in a manner other than (their 
immediate sense) (anyathàüvyakrti), that is, as a metaphorical interpretation 
(laksana) and the like. The (imagined) fabrication (k{pti) is of the meaning of a 
statement. An example of (recourse) to ‘untrue (asatya) (etymology)' is (the 
derivation of the name) ‘Rudra’ from rodana (which means *weeping').'^ 
‘Praise’ may be by means of, for example, panegyric or criticism (of detractors) 
etc. 

Where does this rule come from, that in this way the explanation of 
some statements and not others in one and the same scripture is in a manner 
other than (their immediate sense) etc.? With this approach, the consequence 
would be that the authoritativeness of all the scripture would be undermined. Or 
else, (one may say) that then the authoritativeness of scripture should be 
eliminated, or else one should accept our aforestated reasoning. (Indeed,) this 
(latter alternative) is not a different position (avasthá) (from the one we are 
advancing). Thus he says: 


aa Sa STATA pv odi 
TATA | 


d 


avasyopetya ity asmin māna àgamanàmani | 41 Il 
avasyopetyam evaitac chastranisthaniripanam | 


^ A famous Vedic etymology states that Rudra is so-called because he weeps roditi iti rudrah. 
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Thus, with regard to this means of knowledge called ‘tradition’ 
(agama), one must necessarily accept this description of the basis of 
scripture (Sastranistha). (41cd-42ab) 


‘This’ (description) stated previously. 

Surely (one may ask), if all the scriptures are equally authoritative, how 
is it that only the Saiva (one) enjoys (this) most excellent respect? With this 
doubt in mind, he says: 


Very Few are Qualified for this Tradition 


ASR FA IA: HOIST TT: I v3 odi 
say aera FIT AT: | 


pradhàne ‘nge krto yatnah phalavan vastuto yatah | 42 ll 
ato ‘smin yatnavan ko ‘pi bhavec chambhupracoditah | 


‘In actual fact, only the effort directed at the main part (which is 
most important) is fruitful’,”” and so it is necessary that someone, impelled 
by Siva, should exert himself in this (system). (42cd-43ab) 


And so the tradition also is such. Thus he says: 


TF FT Way aes AT Gd x3 
uaar a: vo sft vpzN | 


tatra tatra ca Sastresu nyarüpyata mahesinà I 43 || 
etàvaty adhiküri yah sa durlabha iti sphutam | 


Mahe$vara himself has clearly said in many places in the scriptures 
that it is difficult to find (even) one individual who is qualified to this (high) 
degree (for this tradition). (43cd-44ab) 


As is said (in the Siddhayogisvarimata): 


‘O goddess, a teacher who knows this Siddhdtantra in all respects is 
hard to find, and is said to bring delight to the heart of the Yoginis.’ 


He concludes with half (a verse.) first acknowledging that (this is his) 
teacher's teaching. 


ge SRE FANE USA Gov og 


itthamh $risambhunàthena mamoktam $àstramelanam | 44 |l 


" See Patañjali, Mahabhasya, Paspasahnika vol. 1, p. 1, 1.20. 
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The venerable Sambhunatha taught me the coming together of the 
scriptures in this way. (44cd) 


‘In this way’, that is, in the aforestated manner, (Sambhunatha taught) 
‘me the encounter of the scriptures’ that I have brought together (to form a 
coherent whole). Nor is that our own idea. So he says that ‘the venerable 
Sambhunatha taught’ (it to him). This is the auspicious end (of this chapter). 


The one called Jayaratha who, as a wayfarer on the road of the teaching 
(artha) of all the tradition (agama), mounts onto the spacious abode. (It is he 
who) has explained this the thirty-fifth (chapter of the Tantraloka). 


Thus (ends) Chapter Thirty-five, called the Coming Together of the 
Scriptures, of the (commentary called) Discernment, of the venerable 
Tantraloka. 


CHAPTER THIRTY-SIX 


An Account of the Transmission of the Scriptures 
(ayátikathana) 


May the Aggregate of Sound (Sabdarasi), which is the reflective 
awareness of full (unconditioned) subjectivity (pirmühantà), from which all this 
scripture has clearly descended part by part successively (into the world), 
protect you. 


He now begins to narrate the sequence in which the scripture that is 
being discussed is transmitted from the abode in which all the scriptures rest. 


ARR WIT RATATAT | 


ayatir atha Sastrasya kathyate ‘vasaragata | 


Now the occasion has come (to do so), a narration of the 
transmission (of the scripture follows). 


He says that. 


The Transmission of the Siddhayogisvarimata 


Aaaa quur aef | 

Shed dd mf pee crac Qai 
TEAMS: WaT es AeA: | 
Taft: mas Tames q 2o 
Uer ye: serra we faofa | 
wafers sub met dade wa wapa i 
We a RA: Werf maA a | 
TE J À WATE AW: ova 
Rei qa: Rer À mÀ à d 
We qgfa GST: Waa A oui 
varied Tass s Washer: | 
aigan Trefererfafügenra i & u 
musta fave qe: | 


Srisiddhadivinirdista gurubhis ca nirüpità | 

bhairavo bhairavi devi svacchando lakulo *nuràt W 1 M 
gahaneso 'bjajah śakro guruh kotyapakarsatah | 
navabhih kramaso ‘dhitarn navakotipravistaram | 2. 
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etais tato guruh kotimatrat padam vitirnavan | 
daksüdibhya ubhau pādau samvartadibhya eva ca || 3 || 
pàdar ca vamandadibhyah padardharn bhargavaya ca | 
padapadam tu balaye padapddas tu yo ‘parah \\ 4 Il 
simhayardham tatah sistad dvau bhagau vinatübhuve | 
padam vàsukinágàya khandàh saptadasa tv ami V 5 |l 
svargad ardham ràvano ‘tha jahre ramo ‘rdham apy atah | 
vibhisanamukhàd dpa gurusisyavidhikramát | 6 || 
khandair ekünnavirisatyà vibhaktam tad abhüt tatah | 


‘(This is the transmission) taught in the venerable Siddha and other 
(Tantras) (my) teacher? has described. (The first to transmit it was) 
Bhairava, (then the following received and transmitted it successively:) 2) 
the goddess Bhairavi, 3) Svacchanda, 4) Lakula, 5) Anurat (the Lord of the 
Souls), 6) Gahaneśa, 7) Abjaja (Brahma, the Lotus Born One), 8) Sakra 
and 9) Brhaspati. (The scripture originally) extended to 1) 90,000,000 
(verses). 2-9) 10,000,000 (verses) less (of it) was studied successively by 
(each of one of) these nine. Then Brhaspati out of the mere 10,000,000 
(verses he had received) transmitted 10) a quarter (2,500,000) to Daksa and 
the rest, 11) both quarters to Sarnvarta and the rest, 12) a quarter to 
Vamana etc (2,500,000), 13) half a quarter (1,250,000) to Bhargava, 14) a 
quarter of a quarter to Bali (625,000), 15) a half of the other quarter of a 
quarter to Sirnha (312,500), 16) then two parts (bhaga) of what remained to 
Garuda (104,167), 17) one part to the snake Vasuki (52,083). (Up to this 
point, these sections (khanda) number seventeen. Now 18) Ravana stole 
half from heaven (78,125).5 (Then) from that 19) Rima also (obtained) half 
from Vibhisana's mouth (78,125) Thus, that (scripture which was 
transmitted) successively from teacher to disciple in the prescribed manner 
was divided into nineteen parts (khanda). (1-7ab) 


‘Anurat (the Lord of the Souls)’ is Ananta. ‘Abjaja (The Lotus Born 
One)’ is Brahma. (Then each of the following studied) ‘10,000,000 (verses) less 


! Although no direct citations can be identified, the edited text of the short recension of the SYM 
has a short version of the transmission in chapter 32. The list of names Daksa etc. referred to in 
verse 3 and cited by Jayaratha are found in chapter 28 of that recension of the SYM. 

? I take the plural of gurubhis to be an honorific referring to Sambhunatha. This is quite possible, 
as there are several other places where Abhinava implies he has received teachings from him 
concerning the SYM. However, it scems that Jayaratha does not agree. Thus, after quoting (above 
in TÀv ad 1/84-86ab) the first half of the first line of his citation from the SYM here, the 
commentary, apparently mirroring Abhinava's words, declares that, ‘this and the remaining 
statement has also been made by our teachers (asmadgurubhi.’ He then goes on to say, ‘this is 
said by Srikantha’, who is a form of Siva (ityadyukter asmadgurubhir apy ukta iti 
Srikanthasyeyam uktih). We may take this to be an ambiguous, indirect way of referring to 
Sambhunatha, whom Abhinava identifies with Srikantha (above, 1/9, where he is called 
Mahe$vara). 

* 312,500 divided by 3 = 104,167. 

* 104,167 divided by 2 = 52,083. 

$ This is half of 156,250 which is half of 312,500. 

* 2,500,000 + 2,500,000 + 2,500,000 + 1,250,000 + 625,000 + 312,500 + 104,167 + 52,083 + 
78,125 + 78,125 = 10,000,000. 
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(of it)’. Bhairava studied (all the) ninety million (verses), Bhairavi, eighty, (and 
so on) up to Sukra, (who studied) ten, (They did so) ‘successively’, (that is) 
Bhairavi (studied it) from Bhairava, then Svacchanda (from the goddess, and so 
on) up to Brhaspati (who studied it) from Sukra, ‘These’ (nine, that is) Bhairava 
and the rest. As scripture (i.e. the Siddhayogisvarimata declares): 


‘Bhairavi’ obtained the Siddhayogisvarimata from Bhairava. It was then 
(obtained from Bhairavi) by the god Svacchanda, and from Svacchanda by 
Lakula, by Ananta from Lakuliga, and Gahanadhipa from Ananta. O goddess, 
(Brahma) the Grandfather and Lord of the gods (received it) from 
Gahanadhipati. (It was transmitted by) the Grandfather to Indra and by Indra to 
Brhaspati, diminishing by ten million (at each stage), it was heard by all the 
greatly powerful ones, Svacchanda and the rest.’ 


‘A quarter’ is a fourth part, which consists of 2,500,000 (verses). By 
(saying) ‘both’ and ‘quarters’, the dual number indicates that it is used (with 
the intention) of including the previous quarter (which was transmitted to 
Daksa).* Otherwise (if this were not to be the meaning), because of the dual 
number, both would be doubled, and so (the calculation would not) bear fruit 
(and be correct); moreover, the calculation (of the extent of the descending 
series of parts) would not be consistent. ‘Half a quarter’ (that was given to 
Bhargava consists of) 1,250,000 (verses). ‘A quarter of a quarter’ (was given 
to Bali, that is) 625,000 (verses), ‘The other quarter of a quarter’ is also 
625,000, a half of which (was given to Sithha, which) amounts to 312,500 
(verses). "Then two parts of what remained’ that is the second half, which 
was the same (as the first, i.e. 312,500 verses). In relation to the second half, 
which measures 156,250 (verses, of which half), as will be explained, was 
stolen by Ravana, (two parts) from the first half measure 104,167 (verses). This 
is the meaning. ‘A part’ (here) means a third, which is 52,083. Along with the 
previous nine parts, (the scripture was divided into) seventeen (parts in this 
way). The conclusion is such in order to highlight that their subject is divine. 

(Ravana) ‘stole half from heaven’ means that he obtained it in the 
manner in which violent sexual intercourse (hathamelapa) (takes place). ‘From 
that’, that is, from the half that was stolen by Ravana, (Rama obtained) ‘half’, 
which numbered 78,125 (verses). (The statement that the scripture that was 
transmitted) ‘successively from teacher to disciple’ applies to all (these 
instances). (It was divided into) ‘nineteen parts’, including the previous 
seventeen. In order to show that these two parts belong to one and the same area 
(of application, namely, this) earthly world, they are indicated by being 
enumerated separately from the (other) seventeen (parts). It is said with the 
same intention that ‘the rest will be (revealed) in a house on the Island of the 
Virgin (Goddess) (i.e. India). ‘That’ (scripture) is the Siddhayogesvarimata 
that extends for ninety million (verses). As the scripture (ie. the 
Siddhayogesvarimata says.) beginning with: 


7 Read bhairavya for bhairavirn. The first half of this line is quoted above in TÀv ad 1/84-86ab. 
* In other words, Sarhvarta received a quarter. He says ‘both quarters’ in the sense of that one and 
the quarter received by Daksa. 
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‘There, the illustrious Brhaspati began an explanation of that 
(scripture). 


'O goddess, once Daksa, Canda, Hari, Candin, Pramatha, Bhima, 
Manmatha, Sakuni, Sumati, Nanda, Gopāla, and Pitamaha’ had heard this 
Tantra, the Yogisvarimata, out of ten million, they made one quarter clear and 
firm (in their memory). Sarvarta and the rest and the Viresas learnt two 
pre O fair lady, O Bhairavī, Vāmana and the rest knew one quarter. Then 

akra obtained a half (of that) and Balinanda a half of that. In the same way 
Simha (received) half of that, and Garuda just 100,000 (verses of it). Mahānāga, 
the Lord engaged in guarding the netherworld, (got) half of 100,000. The lord of 
the Nāgas, called Vāsuki, having laid hold (of it,) worshipped (it) constantly. 
Then all that remined of it was stolen by one with an evil mind. (It was) Ravana, 
the thorn (in the side) of the god who went to Lanka.’ 

‘It has come in this way into the mortal world from the world of 
Vasava. Brought down by Ravana, it has come down through the sequence of 
the series (of teachers). Then Vibhisana obtained it, and from him it went to 
(Rama) the son of Dasaratha." 

*Thus the Siddhayogisvarimata, that is a part of (the original scripture 
of) ninety million (verses), is divided into nineteen parts (khanda) in this way by 
those who wished to hear it.’ 


Here, the word ‘just’ (in the expression) ‘just 100,000 (verses of it)’ 
and the word ‘half’ (in the expression) ‘half of 100,000’, which denotes an 
unequal part, indicates that a slightly greater number (than a half) has been 
accepted, which the author has conceived to be a ‘bhdga’ (‘part’), in order to 
highlight that (discrepancy). 

Each of the (nineteen) sections is here made of eight sections. Thus he 
says: 


The Division of the Parts of the Scripture 


wus uve «meus deNA: od 
khandam khandam castakhandam proktapadadibhedatah \\ 7 | 
And each of these parts (khanda) is (subdivided into) eight parts, in 


accord with the division into pddas etc. taught (in the Siddhayogesvarimata). 
(ed) 


He indicates (the name of the types of divisions of the scriptures into) 
padas etc. 


? See above 33/8cd-9ab, where these twelve are listed as the members of a twelve-spoked wheel. 
They govern the twelve months of the year. 

1 Jayaratha is saying that Abhinavagupta refers to portions of the scripture that were received by 
Garuda as ‘bhdgas’, which is one of a number of words that mean ‘part’, in order to stress that 
these portions were not of equal length, as indicated above. 
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Wel AERE WT Hey: | 
ieee HIE RS ae pen 
Wes Freed wait fret wu | 


TÀ Te qp TD afew safest wa 


pado müloddhàràv 

uttarabrhaduttare tatha kalpah | 
samhitakalpaskandàv 

anuttaram vyapakam tridhà tisrah VW 8 ll 
devyo ‘tra niriipyante 

kramaśo vistarinaiva rüpena | 
navame pade tu gananà 

na kacid uktà vyavacchidahine || 9 Il 


(These divisions are) 1) the pada, 2) the müla, 3) the uddhàra, 4) the 
uttara, 5) the brhaduttara, 6) the kalpa, 7) the samhita and 8) the 
kalpaskanda. Here, the three Goddesses in a (fully) unfolded form are 
described in due order in three ways. Anuttara pervades (them all). In the 
ninth phase (pada) (which is that of Anuttara and so) exempt from division, 
no enumeration of any sort is taught (and so is not part of this 
computation). (8-9) 


These, ‘pada’ and the rest, are technical terms that have as their objects 
fixed (predetermined) sizes of a book. Surely (one may ask), if the three 
Goddesses are described here in their amplified (and developed) form 
(praparica) in three ways, so how is it is not said that there are nine sections?" 
With this doubt in mind, he says that ‘Anuttara pervades (them all)’. It is for 
this reason that it is said that ‘In the ninth phase (pada) (which is that of 
Anuttara and so) exempt from division, no enumeration of any sort is 
taught’. As scripture (i.e. the Siddhayogisvartmata says): 


‘O lady of good vows, I have told you the pada, miila, and uddhara, the 
uttara, the brhaduttara, the kalpa, and the samhita. O fair lady, I will tell you 
the Kkalpaskanda" in brief. A pada numbers half of one hundred (syllables), the 
māla one hundred, know that the uddhdra is twice that (i.e. 200), and the uttara 
is considered to be four times that (i.e. 400). O fair lady, this other one is devoid 
of half a syllable. In this way, the uttaratantra within the root Bhairava (current 
of scripture) has been declared. If the other one, O fair lady, is devoid of six 
parts, then it is the brhaduttara (of 394 syllables). By omitting the syllable of 
nectar, it consists of a hundred syllables and is called a paribhasa. The kalpa 
numbers 1000 (syllables) which is that of Apara, O renowned lady. When (the 


" | take pratyekart (‘each one") to be spurious. Each phase (pada) cannot be considered to be 
ninefold. There can be a doubt as to why each one of the three Goddess is not threefold to make 
nine altogether. 

" Read as we find further ahead in this passage, and as does Abhinava, kalpaskandam for kalpah 
skandam. 
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scripture) consists of 14,062 verses (sloka), then it should be known as a 
Samhita within the Siddhayogisvarimata. The kalpaskanda was explained 
before, and is double (the length of) a kalpa (i.e. 2000). I have thus declared the 
division of the Tantra in great detail.’ 

Surely (one may ask), Rama obtained it from Vibhisana, did someone 
obtain it again from him or not? With this doubt in mind, he says: 


WA ware framedvsnf ear: | 
TRS TAA APTA TSA: dote odi 


rāmāc ca laksmanas tasmat siddhàs tebhyo ‘pi danavah | 
guhyakas ca tatas tebhyo yogino nrvarás tatah \\ 10 Il 


From Rama (it was transmitted to) Laksmana, and from him the 
Siddhas (obtained it), from them the Danavas also, and then from them the 
Guhyakas (received it), then from them the Yogis, and then (from them) 
the most excellent of men (obtained it). (10) 


As scripture (i.e. the Siddhayogisvarimata says): 

‘Rama (came to possess it) by way of Vibhisana, and it was 
(transmitted) by Rama to La na. Those to who Laksmana taught it were 
devoid of accomplishment (siddhi) (but become Siddhas by receiving it). The 
dwarfish Danavas (received it) from the Siddhas, the Guhyakas from the 
Danavas, the Yogis from the Guhyakas, and the most excellent of men obtained 
it from the Guhyakas by Bhairava's command and by fierce austerity, O 
Bhairavi.” 

Having in this way taught the sequence of the transmission taught in the 
venerable Siddhatantra, in order to also talk about the one in which the teachers 
are described, he says: 


The Transmission of the Saiva Traditions (santatikrama) 
Ao FA AST WS FIST | 
Fer Anna, FST STATIC D kk od 
STIS sm À | 
sored a Pryor: sear foray do$3 d 
STETET aaa sup AA fe, d 
"pomme: tart: AT: d 23 
aama far: daar | 
Renko: ware erafert: jug 


tesa kramena yat praptam bhrastam kalantaradyada | 
tadà Srikanthanathajnavasat siddhà avataran || 11 M 
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tryambakamardakabhikhyasrinatha advaye dvaye | 
dvayàdvaye ca nipunah kramena SivaSasane || 12 || 

Gdyasya canvayo jajfie dvitiyo duhitrkramat | 

sa cardhatryambakabhikhyah samtanah supratisthitah V 13 Il 
atas cardhacatasro ‘tra mathikah samtatikramat | 
Sisyaprasisyair vistirnah Satasakham vyavasthitaih || 14 || 


When what they had received" through the sequence (of the 
transmission) was lost with the passage of time then, at the command of the 
venerable Srikantha, (three) Siddhas came down (to earth). (They were) the 
ones called Tryambika and Amardaka, (along with) Srinütha, who were 
skilled, respectively, in the nondual, dual and dual-cum-nondual teachings 
of Siva (śivaśāsana). The first one gave rise to a second lineage that 
(originated) from the school (krama) (of his) daughter which, well 
established, is called the lineage of Ardhatryambaka (Half of Tryambaka). 
Thus, there are three and a half orders (mathika) (that have originated) 
here from the lineages (of the Saiva) tradition (santatikrama),* and were 
extended (far and wide) into countless (lit. *a hundred") branches by 
disciples and their disciples. (11-14) 


'Nondual' (Saiva schools are) the Trikakula etc. (It is a) ‘half’ 
(lineage,) in relation (to the fact that it was established by Tryambika's) 
daughter.“ "There are three and a half’ (lineages). ‘Along with the half, 
there are four’ (lineages,) means there are three and a half. 

Surely, (one may ask that,) it would be logical to say here (in this case 
that) there is only Traiyambika's lineage (marhikà) through which this scripture 
comes down. So, what is the use of describing another lineage? With this doubt 
in mind, he says: 


The Tantraloka is Their Essence 


MATA ATTA d 
fara TASAS SIT UPOTA I 24 di 


? Read yat prāptar for tanmadhye. 

"Verses 11d to 14ab are quoted above in TAv ad 1/7. Cf. above 4/260 and see below 37/60-61 
concerning Abhinava's teachers in these lineages. See above notes 1,139, 167 and 168, where this 
passage and its parallel in $Dr 7/107-111 are discussed. The reader is reminded that in 
Somananda’s account of these lineages, which is the original one upon which this one is 
modelled, there is no mention of Tryambaka's daughter as the founder of the lineage of 
Ardhatryambaka (Half of Tryambaka), that Abhinava identifies as the one that teaches the Kaula 
modality of Trika, which is, essentially, Trika itself. 

^ It is normal practice, as in this case, that women receive a ‘half’ initiation with respect to men. 
It is not said to be ‘half’ because it is less than a man’s initiation or because a woman only has 
"half" his authority. It simply denotes that it is brief and is the woman's part through which she 
receives immediate enlightenment. The Trika tradition transmitted in Kashmir by Tryambaka’s 
daughter, that Abhinava felt he belonged to, was clearly not a lesser tradition. Indeed, quite the 
contrary. See previous note. 
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adhyustasamtatisrotahsarabhitarasahrtim | 
vidhaya tantraloko ‘yam syandate sakalan rasan || 15 I 


Having extracted (and absorbed) the juice (rasa) (of the aesthetic 
delight) which is the essence of the current of (these) three and a half 
lineages, this (our work), the Tantraloka, oozes with all the juices (rasa) (of 
aesthetic sentiments).'^ (15) 


Concluding this (topic) he introduces another one: 


smarem frffadsqum | 


uktdyatirupadeyabhavo nirniyate *dhunà | 


Now we will explain why it is necessary to adopt (this tradition, of 
which) the transmission has been explained. (16ab) 


Here (in this book), in order to show the mutual connection between one 
chapter and the next, at the end (of the prior one) and the beginning (of the 
subsequent one), the separate conclusion (of the former) and introduction (of the 
latter) are connected together by (being incorporated into) one verse, (of which 
the first line is the former and the second line, the latter). Even though (this is so 
in every case), now (we are) at the end of the book; in order to stress that 
intimate connection strongly, (they are) connected together simultaneously by 
(just) half (a verse). 

This the auspicious end (of this chapter of the Tantraloka). 


‘This, the supreme thirty-sixth chapter, has been explained by Jayaratha, 
who belongs to the inner secret tradition (saripradáya), that has been 
transmitted through the sequence of (teachers) of the three and a half lineages.’ 


Thus (ends) Chapter Thirty-six, called the Description of the Sequence 
of the Transmission, of the (commentary called) Discernment, of the venerable 
Tantraloka. 


16 Quoted above in TÀv ad 1/9. 
17 In other words, the second half of the verse, which would normally be at the beginning of the 
following chapter, is omitted. 
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A Description of the Scriptures to be Adopted 
(Sastropadeyatvanirupanam) 


The illustrious goddess Malini is victorious, for it is by being of Her 
nature that the scripture, which is the weapon against the duality of fettered 
existence, attains the supreme goal. 


In order to teach that the treatise in hand is to be adopted in this way, as 
that on which (daily life) depends, from the very start (prak) (of any activity or 
perception), he writes the conclusion. 


The Highest Tradition is Grounded in Complete Belief 
(prasiddhi) and so Bestows the Full Fruit 


smite ada aaa aÀ | 
WÉTGTQNSÉSUTITHGTTUTG] STA: d? od 


uktanityaiva sarvatra vyavahare pravartite | 
prasiddhàv upajivyayam avasyagrahya agamah | 1 Il 


As the ongoing business of daily life depends (always and) 
everywhere on a priori belief (prasiddhi), in accord with the principle (niti) 
that has just been explained, it is essential to accept (this, the most elevated 
and complete) tradition (@gama) (that embodies it most completely). (1) 


As the business (of daily life) that is going on everywhere depends on a 
priori belief (prasiddhi), in accord with the principle stated in Chapter Thirty- 
five, the tradition (gama) must be adopted, otherwise nothing can be 
accomplished. 

Surely, (one may object) — agreed that the establishment of (the nature 
of) an entity within the ambit of the means of knowledge (that operate) in daily 
life depends on (this) a priori certainty, but how can that be so in the case of 

iva, who is not within the ambit of any of the means of knowledge, and cannot 
be attained (and known,) even by yogis. With this doubt in mind, he Says: 


"rem vfq Wf: | 
WETeTqegfewmg qoas: 2g 


yathà laukikadrstyanyaphalabhak tatprasiddhitah | 
samyagvyavaharams tadvac chivabhak tatprasiddhitah V 2. 


Just as from the perspective of (ordinary) worldly life one gets (this 
or some) other fruit, behaving as is appropriate (for its attainment) on the 
basis of a corresponding a priori belief (that by doing so it can be obtained), 
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in the same way, one attains Siva on the basis of that certainty (of His 
existence and identity with him). (2) 


*(Some) other’ (fruit) is one that is not seen.' 

Surely (one may ask), in this way, the tradition, which is essentially 
commonly accepted belief (prasiddhi), is of many kinds, so which one (these 
many kinds) is it essential to accept? With this doubt in mind, he says: 


qeqymmétger web caterer 
TURPROSVQNTRTTH Tay Gb o3 
"er Gata ga Ws | 

ad wafer Wadd: d vg 
"em weed sea d 
JAA aa: aE MARRIT go od 


tadavasyagrahitavye Sastre svamsopadesini | 
manákphale ‘bhyupadeyatamam tadviparitakam | 3 1l 
yathā khagesvaribhavanihsankatvadvisam vrajet | 
ksayam karmasthitis tadvad asanküd bhairavatvatah M 4 Il 
yadarse pütahetüktam tad asmin vāmaśāsane | 
üsusiddhyai yatah sarvam àrgam mayodarasthitam M 5 |l 


(Although) the scriptures, that teach their own (partial) aspects (of 
reality) and (so yield) limited fruits, must necessarily be chosen (by those 
who want these fruits), (the scripture) which is much more worthy of 
selection is one that (yields unlimited fruit, and so) is the opposite of this. 
(3-5)? 


‘One that is the opposite of this’ (yields) great fruit. 
What is the one that is such? With this doubt in mind, he says: 


The Scripture Whose Teachings are Complete 
Bestows Anuttara 


tac ca yat sarvasarvajnadrstam tac capi ki bhavet | 


! There are two types of consequences of one’s actions (karman), One is ‘seen’, in the sense that it 
is apparent in this life. The other type is not. 

? Verse 4 of the printed edition is the same as verse 12cd-13ab, and verse 5 is the same as 11cd- 
12ab. Placed as verses 4 and 5 they make little sense, whereas as 12cd-13ab and 11cd-12ab, they 
are in context. Accordingly, these two verses have been removed from here. The numbering 
remains that of the printed edition so as not to create confusion. 
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And that (scripture is the one) that is perceived by all who are 
omniscient. (6a) 


Which is the one that is perceived by all who are omniscient? Asking 
this question first, he explains its nature. 


FEMI FAAS HAL qol 


yad aSesopadeSena süyate 'nuttaram phalam M 6 ll 


(And which one is that?) (It is) the one that, because its teaching is 
complete, (and by teaching it completely) (asegopadesena) gives rise to the 
fruit which is Anuttara (beyond which there is nothing higher) (anuttara). 
(6bed) 


Surely (one may ask), what is this complete teaching, by virtue of which 
that which is such may come about? With this doubt in mind, he says: 


Lower Teachings are Imparted by Those with 
a Corresponding Limited Knowledge 


FERIA TATA: | 
am afd wfafen qu Wm WaT Wo I 


yathadharadharaproktavastutattvanuvadatah | 
uttaram kathitam samvitsiddham tad dhi tathà bhavet W7 || 


Just as a higher (reality) is explained in terms of its consonance 
with the nature of the matter (vastutattva) taught at a correspondingly 
lower level, so is it with (the reality) that is proved (to exist) by the 
consciousness (of personal experience).? (7) 


Just as the reality, namely, ritual action and the like, taught by the 
followers of the Veda, when asked about it (aniidya) (is said to be) the most 
excellent (and so true), similarly, it is said that knowledge and Yoga etc. are 
proved (to be valid) by one's own personal experience. 

It is thus determined (for sure) that the lower teachings are instituted by 
those who are not omniscient. Thus he says: 


yaduktadhikasamvittisiddhavastuniriipanat | 


* Gnoli’ translation is more in accord with Jayaratha’s explanation: ‘after having referred to the 
main essential points that are repeatedly reaffirmed by progressively inferior doctrines, a superior 
reality is affirmed here, in the same way, this reality must be personally ascertained." 
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apürnasarvavitproktir jiayate 'dharasasane || 8 Il 


One knows that the teachings of a lower school have been imparted 
by those who are not fully omniscient, by examining the reality that is 
proved (to exist) by the greater consciousness taught (here). (8) 


Surely, (one may object,) (it is known that spiritual) knowledge etc. is 
taught in lower schools also from views (we find there,) such as *one should 
know the Self and reflect on it'.* So here (in this case), how is it said that one 
knows that (they are) instituted by those who are not omniscient? 


samma vez a owufssni d 
TEMA WR SÀ WATT I S di 


ürdhvasásanavastv arise drstvàpi ca samujjhite | 
adhahsastresu máyütvam laksyate sargaraksanat | 9 Il 


Although the reality (taught by) superior systems is perceived in 
(some) aspect within inferior scriptures, even so, (that aspect) is neglected. 
The Maya (they harbour) within them (to which they and their votaries are 
subject) is apparent, because (of their concern) to protect (and preserve this 
binding) creation.’ (9) 


It is ‘neglected’, because it does not develop there. The reason (why 
they are lower systems is) because of '(their concern) to protect (and 
preserve this binding) creation', that is, protect the worldly way of life 
(lokaraksana). This is the meaning. 


The Types and Superiority of the Saivagama, 
Especially that of the Left 


What is the proof here (that this is so)? With this doubt in mind, he 
says: 


serra WB oW TART d 


aAA ONARE FAT goi 
"a saree fagi Shin sm | 
$rimadanandasastradau proktam ca paramesinà | 


rsivakyam bahuklesam adhruvalpaphalam mitam | 10 || 
naiva pramanayed vidvàn saivam evagamam srayet | 


* Upanisad 
5 In other words, they are not opposed to transmigration, but rather assure its persistence. 
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The Supreme Lord has said in the venerable Aanandasastra, for 
example, that a learned man should not select as (his) authority the Veda 
(rsivakya), which (gives) much affliction (kleSa),° yields little and unstable 
results, and is limited (mita) (in its teachings and application); (rather) he 
should take refuge only in Saiva scripture (agama). (10-11ab) 


Surely (one may object) that, if one should not adopt treatises such as 
Manusmrti (that deal with Dharma), would not all this (right) conduct (acára) 
suffer a fall? With this doubt in mind, he says: 


"eni weg e TEM Gg? oi 
gA aa: adart raped | 


yadarse patahetiiktam tad asmin vamaSasane || 11 || 
āśu siddhyai yatah sarvam arsam mayodarasthitam | 


That which is said in the Veda to be the cause of a fall (into sin), in 
this doctrine of the left (vamasasana),’ serves to lead rapidly to 
accomplishment. This is so because all (the Vedic teaching) of the rsis (rsa) 
is in the very belly of Maya. (11cd-12ab) 


‘That which is said (in the Veda) to be the cause of a fall (into sin)’ 
means the word uttered by the gods etc., who are the cause of sin. A clear (and 
hence preferable) reading is ‘that which is said to bring about a fall’. (The Vedic 
teaching) is ‘in the very belly of Maya’ because its intent is to protect (and 
preserve) the worldly way of life. 

Surely (one may ask), would not the basic condition (sthiti) of Karma 
(that ensures that our actions bear their consequences) be undermined?* He 
removes this doubt, heralding (his response) by first presenting an example, 
saying ‘just as’ etc. 


a maA gaS IA 23 I 


at PARET: | 


* The same expression appears below in 37/28a. 

7 This verse is also from the Anandatantra. About the significance and symbolic value of the word 
vama (which means ‘left’ or ‘opposite’), as contrary to the current of worldly existence 
(sarhsaraviparita), see above, 15/278cd-281. Cf. Kuldrnavatantra 5/48ab: yair eva patanar 
dravyais siddhis tair eva codità | "Those sacrificial substances which cause (one) to fall (according 
to other schools) are (the means to the attainment) of the accomplishment enjoined (in this one). 
According to Sanderson (1995: 86), who refers to Srikanthi v. 264, by vamasasana here is meant 
the left current of scriptures (vámasrotas), as the Anandatantra quoted here belongs to that part of 
the canon. 

* The question is very cogent. It is the Veda and its related literature — the smrti — amongst which 
are the law books (dharmasastra), that ascertain the nature of Karma, whether it is good or bad 
and to what degree in relation to the person who creates it. Moreover, it prescribes the penances 
that are applicable for the infringement of the rules of Karma and more. The concept of Karma is 
universally accepted in all of Asia. For Saivites the authority on which this acceptance is based is 
the Veda. Thus, its authority cannot be totally denied, nor does it need to be. 
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yatha khagesvartbhavanihsankatvad visam vrajet || 12 ll 
ksayam karmasthitis tadvad asankad bhairavatvatah | 


Just as (snake) venom departs (from the body) by (the firm 
conviction), free of doubt, of being Garuda, in the same way the (fettered) 
karmic state’ is destroyed (by the firm conviction), free of doubt, that one 
possesses Bhairava's nature." (12cd-13ab) 


Agreed that this takes place by attaining Bhairava's state, well then, (as 
this happens) by just (doing) this, why is it necessary to adopt scripture (as a 
means to liberation)? With this doubt in mind, it is said: 


AAT STATISTI I 3 od 
wafardare memara TS | 
Barat aa ow sprang ug 
Raae ma MAA ATIT, |d 
man g amie eaa RAT I gy od 
wal wafa we raaa, | 
yaad sf ane sro 26 d 
SMM BA Tae AAAI | 
spe haf aq eA RT wee i 


ajfiatvánupadestrtvasamdaste *dharasasane || 13 || 
etadviparyayad grühyam avasyam SivaSdsanam | 

dvàv àptau tatra ca $rimacchrikanthalakulesvarau | 14 || 
dvipravaham idar Sastram samyannihsreyasapradam | 
pracyasya tu yathabhistabhogadatvam api sthitam | 15 Il 
tac ca paficavidham proktam Saktivaicitryacitritam | 
pajicasrota iti proktam $rimacchrikanthasasanam | 16 Il 
dasastádasadhà srotahpaiicakam yat tato ‘py alam | 
utkrstam bhairavabhikhyam catuhsastivibheditam W 17 ll 


(The teachings) of inferior systems are afflicted by ignorance and 
the lack of (sound) teachings. It is necessary therefore to choose the 


? Correct karmasthitis to karmasthites. 

10 Garuda, the king of the birds, is the enemy of the serpents. The venom of the serpents, 
according to a widespread tradition, is neutralized by the meditation of Garuda, if done, that is, by 
the one bitten or, the doctor who has him in his care, thinking that he is Garuda, identifies himself 
mentally with Garuda. Mutatis mutandis, the poison/venom of transmigration is 
overcome/conquered by thinking of oneself to be Bhairava. This comparison also occurs in the 
writings of Saivite masters of South India (for example Tirumiilar, etc.). For an outline of this 
practice as found in a passage of the Garudapurana, which may well have been drawn from a 
Garudarantra, see Dyczkowski 1988: 39-41. 
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doctrine preached by Siva, which is the (exact) opposite of this." (13cd- 
14ab) 

"(The teachers) qualified there (to teach it) are two, the venerable 
Srikantha and Lakulióa." This scripture, which is the right (one) and 
bestows the supreme good, is divided into two (major) currents (pravaha), 
of which the first also bestows worldly benefits as desired (not just 
liberation)." (14cd-15) 

Again, that (current), diversified by the variety of (Siva's five) 
powers, is said to be of five kinds. The teaching (sasana) of the venerable 
Srikantha is called the Five Currents (srotas) (of scriptures). These five 
currents (combining variously are) ten and eighteen-fold, (as the common 
scriptures of the Siddhanta) and then (above them) also is the most 
excellent and complete (alam) (current) called Bhairava, which is divided 
into sixty-four (scriptures).'^ (16-17) 


(Inferior teachings) are ‘afflicted’, that is, touched (by Impurity) due to 
ignorance, and because they teach (dualist doctrines) that are the reverse (of the 
nondualist truth). ‘The first’ (of the teachers qualified) ‘there’ in Siva's 
teaching (sivasasana). is Srikantha. The ‘five kinds’ are divided into (the power 
of) consciousness and the rest.” 


The Four Collections of Scriptures (pitha) 
and the Excellence of the Vidyapitha 


Now in order to teach the nature of the group of four seats (pitha) here 
(in this context), he says: 


sfmrerresmermd sre raat fare | 
aye: eda fzwr fT: d 26 d 
"rp AR gerer Fase wa og 


Srimadànandasastradau proktam bhagavatà kila | 
samühah pitham etac ca dvidhà daksinavamatah | 18 || 


!! The first part of the citation from the Anandatantra ends here. The following lines from 14cd to 
17, that outline the major currents of scripture, were probably written by Abhinava himself. 

" Cf. TA 37/13cd-17 with MVV 1/193-196ab, 

? Stikantha is a form of Siva credited with revealing the Saivagama (below) and the major Saiva 
lineages (above, 36/11) (see above, note to TÀv 1/33). Lakulisa was the founder of an important 
sect of the Pásupatas that belonged to the Atimarga. 

" In other words, Pasupata Saivism, taught by Lakulisa, which is practiced by those who observe 
the ascetic’s Vow of the Pasupata, aims solely at the attainment of liberation. Agamic Saivism, 
taught by Srikantha, which can be practiced also by those living a householder’s life, bestows both 
worldly benefits and liberation. See above, note 1,423 to TÀv 1/33. 

5 Siva's five powers of consciousness, bliss, will, knowledge and action are each related to one of 
his five faces. See MVV 1/169cd-171ab also SvTu vol. 1 (2), p. 54, Il. 2-3. 

'5 See above, 1/18 and note. The five currents of scripture come from Sadasiva’s five faces, that 
utter five categories of Tantras. These are discussed in Dyczkowski 1988: 40-41. 

" See above note 37,13. 
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mantro vidyeti tasmác ca mudramandalagam dvayam | 


The Blessed One (bhagavat) has said in the venerable Anandasastra 
and elsewhere that (the term) ‘pitha’ (denotes) a ‘collection’ (samüha) (of 
scriptures). And that is of two kinds, that of the right and the left, (which 
are, respectively, the pithas) of Mantra and Vidya. From that (pair) (come) 
two (more) associated with Mudrà and Mandala. (18-19ab) 


‘The Blessed One (bhagavat) has said’ in the Agama that ‘(the term) 
‘pitha’ (denotes) a ‘collection’ (samüha) (of scriptures).’ The meaning is that 
it has been defined this way. ‘According to whether it is of the right or the 
left’ means as being in the form of Siva or (His) Power. The nature of Mantra is 


'* T have discussed this important way of categorizing the Tantras, including lists of the contents 
of the four groups of scripture in my Canon 1988 p. 49-55 and 105-120 The reader is referred 
there for a detailed discussion. Sanderson has written about the distinguishing characteristics of 
the Tantras of these pithas, focusing especially on the Vidyapitha in his first epic article published 
in 1988, Perhaps the earliest place where this classification appears is in the Brahmayamala. The 
BY consisting of twelve thousand verses refers to itself as a Bhairava Tantra containing the four pithas 
(mudrümandalamantràni vidyápithopalaksitam V 2 | sahasrani dasadve ca catuhpitharn tu bhairavam 
1). They are all implicitly indicated and so contained in the Vidyapitha to which the BY assigns itself 
in its colophons (bhairavasrotasi mahátantre vidyapithe brahmayamale ). The SYM does the same. 
By the time we get to the first (and probably earliest) satka of the JY (which also assigns itself to 
the Vidydpitha), the classification is filled out with lists of Tantras belonging to each pitha. The 
Vidyapitha contained the Trika Tantras and developed extensively amongst the types of Tantras 
Abhinava valued the most. It is mentioned in the Svacchandatantra (that belongs to the 
Mantrapitha) and the Sarvücára and the Anandatantra. Sanderson has pointed out in eloquent 
detail the special prestige, from Abhinava's point of view, of the Tantras of the Vidyapitha as 
being contrary to the norms of purity advocated by the Brahminical orthodoxy and prescribing the 
worship of goddesses with offerings of bodily substances. 

Commenting of SvT 1/5c, where the Svacchandatantra is declared to be ‘a great Tantra 
consisting of the four pithas’ (catuspitharh mahátantram), Ksemaraja, introducing a quote from 
the Sarvavira, which was a Trika Tantra, he says that: caturmári vidyümantramandalamudrünàm, 
pitham GSrayarh sarnbhavamatrena | ‘A pitha is a category (üsraya) (of scriptures that teach) 
Vidyis, Mantras, Mandalas and Mudris (respectively). (This is not an absolute rule, it is so) just 
as a possibility. (In other words, Tantras of any of the four categories may teach matters found in 
the others) (Indeed, they are all Present in each of them)’ (cf. TA 37/19cd-22ab). The division of 
Tantras into groups called 'pithas' is not found in the MV nor does it affiliate itself to any of 
them. Mantras are the sonic bodies of male deities and Vidyas of female ones. This distinction is a 
major defining feature of the Tantras of these two pithas. Thus, according to the Sarvavira quoted 
by Ksemarája in the SvTU ad 1/Sc, the Mantrapitha Tantras are named after Bhairavas: 


svacchandabhairavascandah krodha unmattabhairavah | 
granthantarani catvari mantrapitham varanane || 


ʻO fair faced lady, the Mantrapitha consists of four other books, namely, the 
Svacchandabhairavatantra, the Candabhairava, Krodhabhairava and Unmattabhairava." 


The Svacchandatantra is the only known Tantra of this pitha. It is centred on the worship of this 
Bhairava. Abhinava citing the Anandabhairava understands the worship of the numerous 
goddesses of the Vidyapitha to be its completion and fulfilment. 
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Siva and the nature of Vidya is Sakti.’ ‘From that’ pair of seats, that is, Mantra 
and Vidya. 
He explains that in due order.” 


TAME ay emed v3 feum i 28 
desea: ur fe emn i 
Tapas TIARA | 9o 
mes up fe megan ferarum 
tai aA Rx 1 22 
ener wes disfu qup: 


mananatránadam yat tu mantrakhyam tatra vidyayà \| 19 Il 
upodbalanam apyayah sā hi vedyarthabhasini | 
mantrapratikrtir mudrà tadàpyàyanakürakam | 20 |l 
mandalam sáram uktam hi mandasrutyà sivahvayam | 
evam anyonyasambhedavrtti pithacatustayam || 21 | 

yatas tasmad bhavet sarvam pithe pithe ‘pi vastutah | 


The one that bestows (deep) reflection (manana) and salvation 
(trána) is called ‘Mantra’. The reinforcement there (in that respect) by 
Vidya is fulfilment (apyáya) (of Mantra). It is that which illumines what 
should be known. Mudra is the counterpart (pratikrti) of Mantra, and 
Mandala fulfils it. It is said to be the essence and, in accord with (the sense 
of) the word ‘manda’, it is called Siva.” The four pithas penetrate one 
another in this way and so, in actual fact, everything is present in each 
single pitha. (19cd-22ab) 


As has been stated in brief: ‘the secret of Mantra is the Being of the 
Body of Knowledge (Vidya)'.? (Vidya) 'illumines what should known’ 


In other words, the Bhairava Tantras of the Mantrapitha focus predominantly on the worship of 
Bhairava. The only surviving Tantra of this group of scriptures, the Svacchandatantra, is a fine 
example. The Tantras of the Vidyapitha teach the worship of goddes 
? In Jayaratha's view, it seems, the following verses (19cd-25ab) are Abhinava's explanation of 
the citation from the Anandatantra, not a continuation of it. 
5, Concerning this popular etymology of the word ‘mantra’, see above, 11/55-60ab and note. 

® The mandala according to this last etymology is therefore that which gives, administers (a 
dane) the essence, and like it, nurtures mudra. Concerning the system of cl: 
Tantras into four pithas, see Dyczkowski 1988 pp. 49-55. The point Abhinava 
the Tantras of a particular group — pitha — do not deal exclusively with the matter to which they 
are said to be concerned. 
3 $Sü 2/3. Bhiskara explains: ‘By knowledge, we mean the unfolding of one's own inherent 
light; it is the sudden expansion (unmesa) of the thrill of energy (sahasa) that takes place within 
the Pure Principle by penetrating (avesa) (and becoming one with) pure consciousness (cinmatra). 
This is the Being (sata) of the body of the one who recites Mantra, and the supreme secret." 
According to Ksemarája, the knowledge referred to here is supreme nondual awareness 
(paradvayapratha). Siva, as the essence of all possible words and meanings, contained in a 
potential form in the fifty letters of the alphabet (sabdarasi), possesses this ‘Body of Knowledge’, 
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because its nature is Sakti. ‘Mandala’ is that which bestows (lāti) ‘manda’, that 
is, the essence called Siva. This is the meaning. 

Surely (one may ask), if a single pitha is in this way the nature of all (of 
them), then what is the use of teaching them separately? With this doubt in 
mind, he says: 


WIN TET TST fusa FA: ?3 od 
ara Mas THERE | 

di agii WSs AAT TMT 33 1 

"ar fadfa a ogg ug 

pradhanatvat tasya tasya vastuno bhinnatà punah || 22 |l 
kathità sadhakendrà tattadvastuprasiddhaye | 


pratyekam tac caturdhaivarn mandalam mudrikà tathà | 23 || 
mantro vidyeti ca pitham utkrstam cottarottam | 


Again, the difference there is said to be between them is due to the 
predominance of one or other matter (vastu) (they deal with. And the 
reason for this difference is) that those who are the most excellent adepts 
(guided by one or the other of them) may succeed in that particular matter. 
(Thus,) each one is (again) divided into those (same) four kinds. Moreover, 
(the four pithas, namely) Mandala, Mudra, Mantra and Vidya, (are 
arranged in this order because) each subsequent collection (of scriptures — 
pitha) excels the one that precedes it. (22cd-24ab) 


He (now) concludes by applying this (teaching) to the main point. 


‘Each one’ (is such) that ‘the subsequent pitha excels the one that 
precedes (it in the series)’. Thus, the Mudrapitha is (more elevated) than the 
Mandalapitha, then (comes) the Mantrapitha, and then (finally, the most 
excellent of all, that is) the Vidyapitha. 

He (now) concludes by applying this (teaching) to the main point. 


aeie a Aei d vua 
wemfü wet an ATATA | 


vidyapithapradhanam ca siddhayogisvarimatam I 24 || 
tasyapi paramam sáram málinivijayottaram | 


the essence of which is the secret power of Mantra, and is the pulsing radiance (sphurattá) of the 
light of consciousness identified with the reflective awareness of perfect ‘I’ consciousness 
(pürnüharivimarsa) that consists of the oneness of the entire universe. SSüvi p. 89, Dyczkowski 
1992b: 69-74. 
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The Siddhayogesvarimata is the main (most important Tantra) of 
the Vidyapitha." (Beyond even that is) its supreme essence, namely, the 
Málinivijayottara." (24cd-25ab) 


The Excellence of Trika Kaulism 


What is the authority here (for this view)? With this doubt in mind, he 
says: 


Sh ATTA ÀR 24 1 
aAa q arate | 

wad fifed ate ASERT dos Od 
fart at age oum d 
vfi dires art fate p 20 di 
wera wei cantata | 
mrsfaenfadti a fart uso mmo 36d 


uktam $riratnamálayàm etac ca paramesinà || 25 || 
asesatantrasaram tu vamadaksinam àsritam | 


daksinar raudrakarmádhyari vamam siddhisamakulam W 27 | 
svalpapunyam bahuklesam svapratitivivarjitam | 
moksavidyàvihinam ca vinayam tyaja düratah \| 28 || 


The Supreme Lord has declared this in the venerable Ratnamálà, 
(where we read): ‘the essence of all the Tantras, present in (those of) the 
Left (vama) and Right (daksina), is united (milita) in one place as Kaula” 


^ Alternatively, one may translate the "The Siddhayogisvarimata primarily belongs to the 
Vidyapitha.’ Again: ‘the predominant (pitha) of the Siddhayogesvarimata is the Vidyápitha." 1 
have chosen to translate in this way, as it follows from what Abhinava has just said. He is again 
establishing a hierarchy of scriptures, this time in terms of the pitha classification, of which he 
perceives the Vidydpitha and its Tantras to be the most excellent. He goes on to say that of these 
Tantras, the most important is the Siddhayogesvarimata, of which the ‘supreme essence’, and 
hence ultimately the most excellent, is the MV. 

% Cf. above, 1/18. 

% Perhaps Kaula here refers to Kula teaching present in the Tantras, whereas Kula refers to 
particular schools. Hanneder (1998: 25) comments: ‘For that reason, the Trika is called ‘half of 
six’ because its constituent parts are the following three: the sixth stream above sana, i.e. the 
ürdhordhva, the left and the right." Here the stream above the upper one is roundly identified with 
all the forms and levels of Kula schools, which are the primary domain of Trika. 

Trika Kaulism is characterized in this citation as a fusion of the Tantras of the right, that 
teach fierce magical rites, and those of the left, that teach the attainment of supernatural powers 
(siddhi). It is a fusion that rises up above both, loaded with their power transformed into the 
current that leads to liberation. 
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(doctrine, found) in the illustrious Trika system (sadardhasasana). (25cd- 
26) 

"In the Siddhanta there is an (excessive) abundance of (outer) 
ritual, which is, (moreover,) sullied by the Impurity (of ignorance) and 
Maya etc. The current of the right" abounds with fierce (black) rites 
(raudrakarman). The left is confounded by (an excess of) supernatural 
powers (siddhi). Stay far away (from works on) moral discipline (vinaya), 
which gives little merit and much affliction (klesa) and, without personal 
insight, is devoid of the knowledge that leads to liberation (moksavidya).’ 
Q5cd-28) 


‘Fierce (black) rites (raudrakarman)' include (rituals designed to) 
murder and eradicate (an enemy). 'One's own insight’ is personal experience. 
‘Moral discipline’ is scripture which is predominantly Tantric (rather than 
Kaula).” 

Surely, (one may object,) here also an (excessive) abundance of ritual is 
prescribed as what remains to be done (until the initiate dies and attains 
liberation) (sesavrtti). So how is it that this has been said (especially of the 
Siddhanta)? With this doubt in mind, he says: 


The Transmission of Immediate Realisation 


"frere 3 qeur faf R d 
Rea ares qA ofA FAST EET 


yasmin kàle ca gurund nirvikalpam prakàsitam | 
muktas tenaiva kàlena yantram tisthati kevalam || 29 |l 


When the teacher reveals (the one reality) free of thought 
constructs, (the disciple) is liberated in that very moment; all that remains 
is the machine (of the body)."' (29) 


? Cf. above 13/300cd-301, where the progressive development of Saktipata is tra 
hierarchy of scripture. 

> The right current of scripture is uttered by Aghora, which Hanneder (1998: 218) explains with 
reference to Abhinav: iccount of this face in the MVV (1/288cd-289ab). He writes that *Aghora 
is related to the non-dualist ras [i.e. Tantras], the power that manifests this face, i.e. the power 
of action, is interpreted as that which nullifies prior division, thereby conforming this description 
of non-duality as a rejection of duality. The aspect of reabsorption inherent in this concept 
accounts for the destructive practices prevalent in this part of the tradition." 

2” The same expression appears above in 37/10c. 

% vinayam tantrapradhanam sastram | 

`! This verse is from the Gamatantra. It i o quoted above as 13/230cd-23 lab (see note there) 
and the first line and a half in TAv ad 13/313cd-314ab. The point is that the Siddhanta, which, as 
presented here at least, can only lead to liberation after death for those who have maintained their 
moral and ritual obligations. It does not offer an alternative. Although the rites and forms of Yoga 
Abhinava prescribes, even in just in his own liturgical manual, the Tantraloka, are also numerous, 
the concern with rites and Yoga is not ‘excessive’, because an alternative is an ever-present 
possibility, That is immediate realisation, which requires neither rite nor Yoga, and moreover, it 
grants immediate and permanent liberation while alive. The Siddhānta, at least as portrayed by 


ed by the 
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Surely (one may ask), what is the nature of (this Trika) current (of 
scriptures) with respect to others, that it is reasonable to describe it in this way, 
as the one that should be adopted because it is the most excellent? With this 
doubt in mind, he says: 


gehn SRE FATT | 

ary faerit mAAR I 30 u 
Ragana udenaunfmd er: | 

aa quens SWR 32 
mayaitat srotasam rüpam anuttarapadàd dhruvat | 
ürabhya vistarenoktam málinislokavartike ll 30 Il 


Jüfiásus tata evedam avadharayitum ksamah | 
vayar tüktànuvacanam aphalam nadriyamahe | 31 || 


I have discussed the nature of these (five) currents (of scripture), as 
beginning from the immovable (dhruva) plane of Anuttara, in detail in the 
Malinislokavartika.” He who wants to know (about it), can understand it 
from there. We do not sanction fruitless repetition of what has (already) 
been said." (30-31) 


Now (Abhinava goes on to) say that it is this treatise (astra) that 
should be adopted (as scripture), even if it has been written by him, because it 
expounds this matter (artha) in this way. 


geb eeta, | 
aàr Sra TTT d o33 i 
neta raraga wpzW | 

ittham dadad anayasaj jivanmuktimahaphalam | 


yathepsitamahabhogadatrtvena vyavasthitam || 32 |l 
sadardhasárari sacchastram upádeyam idam sphutam | 


Bestowing in this way without effort the great fruit which is 
liberation in this life, and arranged in such a way so as to bestow the great 
enjoyment (of all worldly benefits) as one desires, clearly, it is this, the 


Abhinava, does not offer this possibility. One fundamental reason for this, according to Abhinava, 
is that the former is a gradual path of step-by-step upward progress of the soul in consonance with 
the flow of the life force. The other is one of devastating, radical transformation by powerful 
penetration of the power of consciousness radiating from the deity into the soul, and the soul 
projected with force into its Infinite Being and ultimate, essential dynamic identity. 

* This is the published Malinivijayavárttika, which is also called just Málinivárttika. The full 
name is is Malinivijayaikaslokavarttika, because it is a commentary on one verse of the 
Malinivijayottara, that is, the introductory marigalasloka. 

? See the MVV 1/15 ff. and above, 1/18 and notes. 
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essence of Trika (sadardha), that is the true scripture (Sdstra) that one 
should adopt (upddeya).* (32-33ab) 


By this (statement,) he has completed the great purpose of this book that 
was taken up (right from the start), as (stated at the beginning): 


‘Thus, the wise man who constantly (and assiduously) practices these 
thirty-seven chapters becomes Bhairava Himself in person (directly visible) 
(saksat). He whose awakened understanding of the thirty-seven (chapters) is 
perfectly complete (and His perfectly full consciousness (pervades) within the 
thirty-seven (principles)) is Bhairava;? what wonder is it if by his (mere) 
glance, individual souls (also) attain Bhairava’s state?''* 


The Concluding Verses 


Now, in the course of talking about this book, in order to make known 
the competence he has within himself, after setting down in writing (a 
description of his) country, family and the lineages of his teachers etc. as that 
which inspired him to (achieve) excellence, he talks about the events of his own 
(life). 


The Beauty and Spiritual Power of India, 
the Land of Kumarika 


fessi afe TANA: 1 33 0 


sattrimSata tattvabalena sütà 
yady apy ananta bhuvanávaltyam | 
brahmandam atyantamanoharam tu 
vaicitryavarjam nahi ramyabhàvah W 33 |l 


Although all this endless series of worlds has been generated by the 
might of the thirty-six principles,” it is the Egg of Brahma? that is the most 
delightful. (Indeed,) without variety there is no beauty. (33) 


? The ‘essence of Trika’ to which Abhinava is referring here is his Tantráloka. It is a Sastra both 
in the sense of a ‘treatise’ and a ‘scripture’. 

* The first line of this verse has two meanings. The immediate sense is the one that follows from 
the previous verse. The suggested sense is that of the translation of the same line in brackets. 

* TA 1/286-287 (284cd-286ab), also quoted above in TÀv ad 13/160. 

3 Literally: ‘the strength of the principles, which are thirty-six.’ Grammatically sattririsatà is a 
substantive, used in opposition with tattvabalena. 

?* The Egg of Brahma covers the extent of the Earth principle. By describing one, the other is 
described. See above 8/1 18cd-119ab (118). 
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afer aed 3Y I 
vfu a Afama- 
Amea REA | 


bhūrādisaptapurapūrņatame ‘pi tasmin 

manye dvitiyabhuvanam bhavanam sukhasya | 
kvàányatra citragatisüryasasankasobhi- 

ratrindivaprasarabhogavibhagabhiisa \l 34 || 
tatrapi ca tridivabhogamaharghavarsa- 

dvipantarad adhikam eva kumarikahvam | 


Although completely full of the seven worlds beginning from earth 
(bhir),” I think that within (the Egg), it is the second world that is the 
abode of joy. Where else is there (such a world,) adorned with the (two) 
kinds of enjoyment of the unfolding of day and night, embellished by the 
wonderful (and various) courses of the Sun and Moon? And there also, of 
the other continents and islands (in this world), greatly precious enjoyment 
of the gods, the greatest is the one called ‘Kumarika’.”’ (34-35ab) 


"The second world’ is the world of the sky (bhuvarloka). ‘There’ in the 
second world. The ‘continents’ are Ilàvrta and the rest. ‘The islands’ are Saka 
and the rest.*! 


He explains (its) greatness. 


Tarren frara- 
arigratrpfa: paar 35g 


yatradharadharapadat paramam sivanta- 
márodhum apy adhikrtih krtinàm anarghà | 35 Il 


It is where the priceless faculty (adhikrti) called creative action (krti) 
exists, to ascend gradually from lower levels up to the Siva, the supreme 
summit. (35cd) 


? The seven worlds starting from the lowest are: Bhürloka, Bhuvarloka, Mahàloka, Brahmaloka, 
Satyaloka, Visnuloka and Sivaloka. See above, 8/119cd (119) ff. 

“ Concerning the continents (varsa) and islands (dvipa) of this world, see above, 8/62cd ff. 
Amongst them, India is the region called ‘Kanya’ or ‘Kumarika’. Cf. above, 8/83-84 and note, see 
also Dyczkowski 2009: vol. 1 p. 115. 

?! See above, 8/102-104. 
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He justifies this (view of the uniqueness of this land as the only place 
where new Karma is made,) by contrasting it with (everywhere else) apart from 
it, (where only the consequences of past Karma can be experienced). 


rept tfc ferris 

fai STAT Aq Gears ey | 
wat fe wnfafa wi RAA 

aorta 4 oq AAA aÀ 35 od 
rp pnis wi ehm 

uro ou fen maaa ay: | 
remm wem ox ASAA- 

FERRARA | 30 d 


prükkarmabhogipasutocitabhogabhàjà 

kir janmanáà nanu sukhaikapade ‘pi dhamni | 
sarvo hi bhàvini param paritosam eti 

saribhàvite na tu nimesini vartamane || 36 || 
kanyahvaye ‘pi bhuvane ‘tra param mahiyan 

desah sa yatra kila §astravarani caksuh | 
jatyandhasadmani na janma na ko ‘bhininded 

bhinnafijandyitaravipramukhaprakase W 37 M 


What use is birth, be it even in a place where there is only 
happiness, (if it be one) in which one (only) experiences the consequences 
that befit the fettered state, that suffers the consequences of previous 
actions (karman)? The greatest (possible) delight for all (who are here is 
only) in what they hope for in the future,” not indeed in the present, that 
lasts (just) an instant. (36) 

Moreover, here in this land called Kanya,” there is no greater place 
than one where the most excellent scriptures are the eye (of all). Who 
indeed would praise“ birth in a house of those born blind, where the light 
of (all luminaries), the first of which is the sun, is black as pitch?“ (37) 


The same idea is found again below in vers 7 and 79, where the *hope for the future’ clearly 
refers to supernatural powers (siddhi) and liberation, which will be attained in the future. 

* Is Abhinava referring here to India as the land of Kumari, or is he referring to Kanyakubja, i.e. 
Kannauj, where his ancestor Atrigupta lived? While that is not impossible, Abhinava is talking 
about the land by this name, not a city or town. 

4 |f the reading na janma no ko'bhinindet is correct, the two negations ‘na’ ‘not’ would be 
reinforcing each other: ‘who would (definitely) not criticize (= ‘curse’) a birth . . .’. However, two 
negations in regular Sankrit usage cancel each other out. Emending [a]bhinindet to [a]bhinandet 
‘praise’, resolves this problem. 

* Literally, ‘is like the collyrium (bhinnafjanayita -). About the term bhinndfijana, (oil) — mixed 
collyrium, ‘pounded galena’, see the note by C. Vogel, On the meaning of the Sanskrit (PRA) 
bhinnāñjana 3/10/1967, pp. 171-176. 
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Madhyadeáa, the Abode of All Scripture, 
and Home of Atrigupta 


fragt fire menu 
Haa porate eT | 

aisatrra sft water: 
MARETE: I 32 A 


nihsesasastrasadanam kila madhyadesas- 

tasminn ajayata gunabhyadhiko dvijanmá | 
ko ‘py atrigupta iti nàmaniruktagotrah 
Sastrabdhicarvanakalodyad agastyagotrah | 38 ll 


Madhyade$a (the Land in the Middle)“ is indeed the abode of all 
the scriptures. Here was born a brahmin who possessed extraordinary 
qualities, a certain Atrigupta, whose family lineage (gotra) is declared by 
the etymology of his name, and who, intent on the art of relishing the ocean 
of the scriptures, (rightly) belongs to Agastya's clan (gotra)." (38) 


Latitaditya Took Atrigupta to Kashmir 


are SSRA em fst Waa 

Trea arrest ferro | 
afrrafa repre: atfasrnfepy— 

fme art ar ware wfufáqu woe 
war wr fff frat 

Terra sft a ocn TATE: | 
TR wufrefganmfaz4d frst 

arte: TAT qi yg qun vo d 


tam atha lalitàdityo raja nijam puram ānayat 

pranayarabhasat kasmirakhyarn himálayamürdhagam | 
adhivasati yad gaurikantah karair vijayadibhir- 

yugapad akhilam bhoge sdram rasat paricarvitum 39 || 
sthàne sthane munibhir akhilais cakrire yan nivasa 

yac cádhyáste pratipadam idam sa svayarm candraciidah | 
tan manye ‘har samabhilasitasesasiddher na siddhyai 

kasmirebhyah param atha puram pürnavrtter na tustyai V 40 ll 


^ The MadhyadeSa extends round the area of Prayàga (modern Allahabad) up to Vàránasi in the 
east, and to where modern Delhi is now located in the west. 

7 Agastya was a Vedic sage (rsi) who, among other things, is famous for having drunk the ocean 
(Mahabharata, 3/105, Padmapuràna, 1/19). 
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Enthused by (his) affection (for him), king Latitaditya* brought 
him to his country called Kashmir, that lies on the top of the Himalayas. 
(Siva), Gauri’s beloved, resides here with (his) rays (kara), Vijaya and other 
(Rudras),” in order to relish® with delight (rasát), all at once, the entire 
essence of worldly enjoyment.” (39) 

(There,) in every place, all (the great) sages made their dwellings. 
(Indeed,) Siva Himself presides over every step (within it).? I believe there 
is no country greater than Kashmir to achieve all the accomplishments (one 
may) desire, and satisfy one whose condition is full (and perfect). (40) 


(The consequence of Karma) ‘one experiences’ (bhoga) is the body. 
(Delight here) ‘lasts (just) an instant’ means that it ceases in a moment. The 
reason for the greatness (of the land called Kanyà) is that the scriptures are the 
eye (of all). ‘The family lineage (gotra) that is declared by the etymology of 
his name’ is Atrigotra. This is the meaning. The name of a family lineage is 
indicated as one that adheres to it (most closely). (The expression Siva’s) ‘rays 
(kara) denotes the rays of (his) hands (who are the Rudras that attend on him). 
(There is no country) ‘greater’ and more excellent (than Kashmir). These two 

s (i.e. 39 and 40) describe how here (Kashmir) was a fitting residence (for 
Abhinavagupta’s distinguished ancestor, Atrigupta). By (saying that in Kashmir 
Sarada) ‘bestows her own glorious riches on (one and) all’, he proclaims that 
here is a place for all learned men. 


Kashmir, the Land of the Goddess Sarada, 
Where its Excellent Wine Enflames Lovers’ Passion 


A AA MRT 
AmA T A | 


M 
wd sm xinh n %2 
Aga marao A 
TACT SRA SIT | 


^ Lalitaditya Muktapida reigned in Kashmir in the first half of the eight century CE. Cf. PTv p. 
280: ‘The Brahmin Atrigupta who was born in Antarvedi migrated a long time ago to a city in 
Kashmir, where there is no corner which is not purified by countless incarnations of Siva." 

? Jaya, Vijaya, etc. are names of Rudras in Siva's retinue (see above, 28/14cd-17ab). In the fourth 
from the last verse of the Abhinavabhárati, the river Vitastà that flows through the capital of 
Kashmir is said to be purified ‘by thousands of Rudras, like Vijaya, etc.’ Vijaya is a hypostasis of 
Siva, who presides over a homonymous /inga that was one of the most venerated places of 
pilgrimage in Kashmir. It corresponds to the modern village of Vijabror. The myth concerning the 
origin of this linga is narrated by Jayadratha in chapter ten of the Haracaritacintamani. See Stein 
(1892) vol. 1 p. 38, 105 and note. 

` Read paricarvitum for paricarcitum. 

5! Read bhoge sáram for bhogasaram. 

* About the sacred places of Kashmir, see Stein (1892) vol. 2, pp. 376 ff. 
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digest 

aaaea wed wera p v3 odi 
Raae aAA se feni 

naaa teat fand 
mafia wt ré e Feast 

facrefra aag UTD vag 
Tear wrest sfenri fret 

afai aÀ mre wf | 
afer aa: soad esquneqd- 
erate wufa ag oa ATT pov I 


yatra svayam saradacandrasubhrà 
radeti prathità janesu | 
evdrasasuprasanna 
sarvar janam svair vibhavair yunakti V 41 1l 
narangarunakanti panduvikacadballavadatacchavi- 
prodbhinnámalamátulungakanakacchüyübhirámaprabham | 
kerikuntalakandalipratikrtisyàmaprabhübhàsvarara 
yasmifi Sakticatustyojjvalamalam madyan mahübhairavam || 42 || 
trinayanamahdkopajvalavilina iha sthito 
madanavisikhavrato madyacchalena vijrmbhate | 
katham itaratha rágarn moham madam madanajvaram 
vidadhanisam kamátankair vastkurute jagat V 43 |l 
yat küntànàm pranayavacasi praudhimanam vidhatte 
yan nirvighnam nidhuvanavidhau sádhvasam sardhunoti | 
yasmin visváh kalitarucayo devatà$ cakracarya- 
stan mardvikam sapadi tanute yatra bhogápavargau M 44 ll 


It is where (the goddess resides, radiant white like the autumn 
(Sarada) moon, well known amongst people as the illustrious Saradà who, 
well pleased by the aesthetic delight (rasa) of Sandilya's? (devout) service, 
bestows her own glorious riches on (one and) all. (41) 

Here wine is Mahábhairava, who burns radiantly (with His) four 
powers (that are its four types). One is beautiful with the red colour of 
oranges. (Another) takes (her) beauty from the white ripening rice. (The 
third shines with a) light beautiful with the golden lustre (cchaya) of 


® Sandilya is, according to the legend, an ascetic (muni) who subjected himself to severe 
austerities to attain a vision of the goddess Sarada. See Stein op. cit., vol. 2, pp. 280-281. 

“ Concerning the use of wine and other alcoholic beverages, see above, 15/69 ff. and note, and 
also 29/12-13 and note. 
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stainless (freshly) sliced lemons. (The fourth) shines dark blue, imitating 
(the colour) of the kerikuntala's sprout." (42) 

Dissolved away completely in the flames of the great wrath of 
(Siva,) the Three-eyed One, the arrows of Madana (the god of love) unfold 
(their power) in the deceitful guise of wine. For how could they in any other 
way, giving rise to attachment, delusion, inebriation and the fever of love, 
constantly subjugate the world by the afflictions of passion (kama)? (43) 

It is that wine that here (in Kashmir) spreads all at once (both) 
worldly enjoyment and liberation. It infuses boldness into the words of 
lovers and, free of impediments, it expels fear (and inhibition) when 
making love. Delighted (kalita-ruci), within it move (all) the deities of the 
wheels. 55 (44) 


The ‘four powers’ are Siddha etc.,” and they are white, red, yellow and 
black in colour. ‘The arrows’ of Madana (the God of Love) are desiccation 
(Sosana) etc., and their task is (to induce) attachment (raga) etc." (The deities 
of) ‘the wheels’ (move in) the primary wheel (of consciousness), and the 
subsidiary ones (of the senses). 


The Beauty of the Kashmir Valley and 
Greatness of its Inhabitants 


sudes: var: Ter 
Tiea AAA: | 
aioi sp. men a PIAT: 
aeaaea AAA qvos a 
aat ore: afar gar aa ASA ae 


55 Probably an allusion to the colours of the wine. On the cultivation of the vines in Kashmir, at 
one time flowering much more than now, see Lawrence (1895) pp. 351 ff. I am unsure what plant 
the keerikuntala is. Perhaps it is the Kuntalavardhana, which is the eclipta prostata. In the Tamil 
tradition of Siddha medicine, it is used to treat many diseases. In Ayurvedic medicine, the leaf 
extract is considered to be a powerful liver tonic, and especially good for the hair. A black dye 
obtained from the eclipta prostata is used for dying hair and tattooing. It also used to treat 
athlete's foot, eczema and dermatitis, and is applied to the scalp to prevent loss of hair loss. The 
leaves improve the growth of hair growth and its colour. However, the plant is not blue, but the 
stem is purplish red in some plants. 

5^ This verse is quoted in Mahesvarünanda's MM p. 113. There yat kāntānār ("lovers") reads yan 
mugdhānārh (‘simple people"). It may be that Mahesvarünanda altered the original reading to fit 
the context in which he quotes this verse, which is the interiorization of worship. Other variants 
are madhvikarh (‘intoxicating drink made from honey") for márdvikar (grape wine") and kurute 
(‘does’) for tanute (‘spreads out’). 

5 These four are Siddha, Raktà, Suskà and Utpalühastà. See above, TAv ad 29/51 and note 
29,125. Sanderson (2005: 277 n 110): *the colours were no doubt thought to be significant as 
those of four varieties of wine.’ Sanderson notes (ibid. 277) that ‘the Anandesvarapiija has set 
of four worshipped as the retinue of Anandegvarabhairava and his consort Surüdevi, the deities of 
wine.” 

* Madana, more commonly called Kamadeva, has five arrows that inflict five wounds of love and 
give rise to the lover's five states of mind. 


TANTRALOKA 247 
alee TUTTI: thas Wu | 
"mrgRrIssqefafararradtgmmi— 
Wao ffe a aH: ws og 


udyadgaurankuravikasitaih $yamaraktaih palàsair- 
antargadharunarucilasatkesaralivicitraih | 

akirnà bhüh pratipadam asau yatra kasmirapuspaih 
samyag devitritayayajanodyanam àviskaroti || 45 || 

sarvo lokah kavir atha budho yatra $üro ‘pi vagmi 
candroddyotà masrnagatayah pauranà 

yatrangarojjvalavikasitanantasausumnamarga- 
grastarkendurgaganavimalo yogininam ca vargah | 46 ll 


The ground strewn at every step with saffron flowers,” with their 
blue-red (Syamarakta i.e. violet) petals blooming on the white sprouts 
emerging (from their stem), (adorned) on the inside with beautiful rows of 
stamens (quivering) playfully with their radiant deep red colour, make a 
(veritable) garden fit for the worship of the three goddesses (Para, 
Parapara, and Apara). (45) 

Every man here is a poet, wise, valiant and eloquent. Graceful is the 
gait of the women of the towns, who shine (like the) light of the moon. Here 
the yoginis” are stainless like the sky, the Sun and Moon (of exhalation and 
inhalation) devoured into the blooming, endless path of susumná that burns 
radiantly (like red-hot) coals. (46) 


(The petals of the saffron flowers are) ‘blue-red’, that is, (violet and) 
dark brown (krsnapingala). ‘The three goddesses’ (Para, Paráparà and Apara) 
are mentioned due to the appropriateness of the context and other (such 
reasons). (Every man here is) ‘eloquent’, that is, (like the teacher of the gods) 
Brhaspati also. ‘Graceful is the gait’ (of the women of the towns), that is, they 
move slowly (gracefully). (The flow of the breath of the Yoginis here in 
susumnd is) ‘(like red-hot) coals’. (The meaning is that they also possess) the 
fire of the upward moving breath (udana). (By saying that) ‘the Sun and Moon 
(of exhalation and inhalation) are devoured’, he also suggests the two 
eclipses. 


King Pravarasena, the Founder of the Capital Pravarapura 
sen aC Wu oq 
"ufi wenn afer farcter: | 


? The word for saffron here is Adsmirapuspa — the flower of Kashmir. Saffron is today one of the 
principal products of Kashmir. In the past, this was the only place in the world in which it grew. 
See RT vol. 2, p. 428. 

See above 28/371-373ab and note. 
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coer sr OA eat WS I 


Srimatparam pravarandma puram ca tatra 

yan nirmame pravarasena iti ksitisah | 
yah svapratisthitamahe$varapüjanànte 

vyomotpatan nudasrjat kila dhüpaghantàm | 47 || 
ündolanoditamanoharaviranüdaih 

sā casya tatsucaritam prathayambabhüva | 
sadvrttasáragurutaijasamürtayo hi 
tyaktà api prabhugunün adhikam dhvananti I| 48 ll 


There, the king Pravarasena, who constructed the supremely 
illustrious city called Pravara (Most Excellent)" at the end of a rite of 
worship (in the sanctuary of) Mahesvara he had himself established, flew 
up into the sky, letting fall an incense bell." (47) 

That (bell), with its pleasing, most excellent sounds produced by 
its swinging, proclaimed his righteous conduct.“ (Metallic) icons made of 
radiant energy, heavy with essence and well fashioned, even when dropped, 
sonorously proclaim even more the qualities of their lord.“ (48) 


*The king Pravarasena constructed the city (called Pravara (Most 
Excellent)) within which the king Lalitàditya ‘made a dwelling place there 
for this brahmin (Atrigupta)'; (thus, the two statements are) related at a 
distance (from one another). By (saying that the king Pravarasena) ‘flew up 
into the sky', what he proclaims here (in this case) also is in consonance with 
(that king's supernatural) accomplishments (siddhi). ‘That’ bell, and (icons) 
*made of radiant energy' and iron. 


^! This is the modern Srinagar. The legendary story of the founding of this city by king 
Pravarasena the second, who reigned in Kashmir towards the second half of the fourth century, is 
narrated in the RT 3/336 ff.; see also RT vol. 2, pp. 442 ff. 

© The miraculous ascension into the sky of king Pravarasena happened in the temple of Siva 
Pravare$vara, founded by him. Bilhana refers to it his Vikramankadevacaritam (18/28), as does 
Kalhana in RT (3/374 ff). However, neither of them refers to the dhüpaghantà, which I have here 
translated, as ‘incense bell’, 

** Read —váranádaih for —viranadaih. 

© Or perhaps, ‘this his extraordinary enterprise"? 

55 The second part of this verse contains a samasokti, which is a figure of speech whereby the 
behaviour of something is described by describing the similar behaviour or attributes of something 
else. 

55 The first statement is made in the beginning of verse 47 and the second one at the end of verse 
52. 
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The Beauty and Sanctity of the River Vitasta 


api sfrogtadaran 

ETT ESA: 
Maradona 

weakens cad BRT xe i 


menaced dfe AT i 42 ou 


sampürnacandravimaladyutiviraküntà- 
gadhüngarágaghanakunkumapifjarasrih | 
proddhütavetasalatàsitacamaraughair- 
ajyübhisekam anisam dadati smarasya V 49 M 
rodhahpratisthitamahesvarasiddhalinga- 
svayaribhuvarcanavilepanagandhapuspaih | 
üvarjyamünatanuvici nimajjanaugha- 
vidhvastapapmamunisiddhamanusyavandyà | 50 I 
bhogàpavargaparipüranakalpavalli 
bhogaikadanarasikam surasiddhasindhum | 
nyakkurvati harapinàkakalàvatirnà 
yad bhüsayaty aviratam tatini vitastà | 51 || 


Beautiful with the masses of yellow orpiment, (red) saffron, and 
unguents (left within it) by the women of heros who bathe there, shining 
like the full moon, and the clumps of its reeds and creepers (like) white fans 
(camara) shaken (by its current), (it seems to be) constantly engaged in the 
royal consecration of the God of Love. (49) 

Siddhas, ascetics, and men (rightly) honour it, purified of (their) 
sins by repeated immersions in its waves, and prostrating the body (whilst 
offering) flowers, perfumes, unguents and worshipping the spontaneously 
generated /irgas" and those erected by Siddhas in honour of Mahesvara, 
along its banks. (50) 


“A svayambhi (literally "self-generated") linga is a natural formation of rock or other materials 
that look like a liriga and is worshipped as such. 
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The river Vitasta, brought down (into the world) by a blow from 
Siva's trident (pindka), adorns without a break (by its constant flow, the 
city). (A veritable) wish-granting creeper that fulfils (those who bathe in it 
with) both worldly fruits and liberation, demeaning (the Ganges), the river 
of the gods and Siddhas, which gives only worldly fruits. (51) 


(The river Vitasta) fulfils (those who bathe in it with) ‘both worldly 
fruits and liberation’, described in (the previous) two verses (i.e. 49 and 50). 
*(Siva" s) trident (pinakay' is (his) weapon, which is (his) trident.” 


Abhinavagupta’s Ancestral Home Donated to Atrigupta 
and Handed Down to Varahagupta and Narasimhagupta 


"em fase oRefertyRaTT 42 I 
Tears wefr nf aE 

AAT A WA ATAR | 

TAT WUTIHENUTRUD Qua odi 


dM LE NN, I4% 1 


tasmin kuberapuracarisitamsumauli- 

sammukhyadarsanavirüdhapavitrabhàve | 
vaitastarodhasi nivasam amusya cakre 

raja dvijasya parikalpitabhiirisampat 52 || 
tasyanvaye mahati ko ‘pi varühagupta- 

nama babhiiva bhagavan svayam antakàle | 
girvünasindhulaharikalitagramürdhà 

yasyakarot paramanugrahamagrahena | 53 |l 
tasyatmajas cukhalaketi jane prasiddhas- 

candravadatadhisano narasimhaguptah | 
yam sarvasastrarasamajjanasubhracittam 


5* The legendary origin of the river Vitasta is narrated in the Haricaritacintamani 12/2-34. See 
also the RT vol. 2 p. 411. 

© The word pinüka most commonly means a bow. Siva's precursor, the Vedic Rudra, is 
commonly portrayed as a hunter who carries a bow — pinaka. Siva's pināka is his trident. 
Jayaratha glosses the word ‘pinaka’ in the general sense of a weapon. 
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mahesvari paramalamkurute sma bhaktih | 54 |l 


(Thus,) on the bank of the Vitasta, sanctified by the sight before it 
(of the temple) of SitarnSumauli,” (to the north of which is) Kubera's abode, 
the king, imagining the great benefits (sampat) (of doing so), made a 
dwelling place there for this brahmin (called Atrigupta). (52) 

Within his great lineage, there was a certain (descendent) called 
Varahagupta. The Lord, the top of whose head is adorned by the waves of 
(the Ganges,) the river of the gods, by his affection (for him,) spontaneously 
bestowed upon him, at the point of death, his supreme grace. (53) 

His son was Narasirhhagupta, well known amongst men by the 
name of Cukhalaka."' Supremely adorned with devotion to Mahe$vara, his 
intellect was pure like the moon, and his mind shone brightly by virtue of 
his (constant) immersion in the aesthetic essence (rasa) of all the scriptures. 
(54) 


Abhinavagupta's Mother Died When He Was a Child; 
His Youthful Folly and the Dawning of Discrimination 


AOA TTT eT 
i gd 7 | 
at Rema neuf 
TS Weg WW VAIS: bun odi 
Teresita ft faa: 
ATS: | 
"mr sTTQsWd fares area Ta 
ta fg aR dente ue a 
"E Taha wsm: 
PAm fe Wm | 
TEA fed frees 
"rp fm siaa wa gf: i oi 


? A name of Siva which literally means ‘(the god who wears as) a diadem the moon’. This verse 
may also be translated: ‘Purified by the sight, in front of them, of the (mountain) peak (mauli), 
radiant white, situated in the north’ alluding to some Himalayan mountain, for example, the 
Haramukh, visible from Srinagar and sacred to Siva. 
7! 37/54ab is quoted above in TÀv ad 1/1 (see note there concerning the various forms of his 
name). Other references to Abhinava’s father are above 1/12 (see notes there); also in MVV 1/5, 
IPVv vol. 3 pp. 405-406 verses 2-5, and PTv p. 281, where Abhinava says of him: 

‘After a long time, Varühagupta was born in his (i.e. Atrigupta's) family, and from him 
Cukhala, who was averse to the things of the world and was entirely concentrated on Siva. From 
him, who had discerned all things, Abhinavagupta was purely conceived who, having conquered 
all fear of transmigration, makes this ancient essence of Trika known.’ (12-13) 
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tarunyasdgaratarangabharanapohya 

vairagyapotam adhiruhya drdham hathena | 
yo bhaktirohanam avàpya maheSacinta- 

ratnair alam dalayati sma bhavàpadastàh |l 55 |l 
tasyatmajo ‘bhinavagupta iti prasiddhah 

Sricandraciidacaranabjaparagapiitah | 
mātā vyayüyujad amur kila balya eva 

daivam hi bhàviparikarmani samskaroti || 56 || 
mata param bandhur iti pravadah 

sneho 'tigadhikurute hi pasan | 
tanmiilabandhe galite kilasya 

manye sthità jivata eva muktih | 57 1| 


His son is well known as Abhinavagupta, who has been purified by 
the pollen of the lotus feet of (Siva,) the venerable one whose diadem is the 
(crescent) moon. (His) mother left him when he was just a child. Fate (does 
indeed) purify (us) (sariskaroti) for (our) future work. (55) (56) 

Once he had set aside the burdens of the oceanic waves (of his 
stormy) youth, he mounted with vigour (hathena) on the firm boat of 
detachment, and then, having attained the (full) development of (his) 
devotion, thanks to the (precious) gems of (his) meditation on Mahe$a, 
totally destroyed the calamities of (worldly) existence.” (56) (55) 

As the saying goes, a mother is the greatest friend. (However,) love 
makes the fetters (that bind to worldly life) very firm. When this, the root 
fetter, had fallen away, I consider that for him liberation in this life itself 
was accomplished (sthita). (57) 


*Kubera's abode’ is the northern quarter. ((His) mother) ‘left (him)’ 
(when he was just a child,) which made him spontaneously detached, for he was 
(a child whose) mother had died. 

He clarifies (what he means by his childhood) ‘purification’ (sarhskara). 


His Father Was His First Teacher, and He Delighted 
from an Early Age in Literature; Gripped by Devotion 
to Mahesa, He Had No Worldly Concerns 


far a mae quid 
Ramapo yaa: | 
7 AÀ AEM 
ya aage Th: doc di 
a Tanya 3 ora 


7? This verse has been taken to be a reference Abhinava makes to himself. This is indeed likely. 
However, in the printed edition, this verse comes just after the one referring to his father, and so 
appears to be referring to him. Reversing the order of this verse with following seems appropriate. 
Abhinava first loses his mother in his childhood and then had a ‘stormy youth’. 
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pitrā sa Sabdagahane krtasampravesas 

tarkārņavormiprşatāmalapūtacittah | 
sāhityasāndrarasabhogaparo maheśa- 

bhaktyā svayargrahanadurmadayà grhitah \\ 58 II 
sa tanmayibhitya na lokavartanim 

ajiganat kam api kevalarh punah | 
tadiyasaribhogavivrddhaye pura 

karoti dasyam guruvesmasu svayam || 59 |l 


He was introduced to (Sanskrit) grammar (sabdagahana)" by his 
father. The drops sprinkled by the waves of the ocean of logic (farka) 
purified his stainless mind, and he dedicated himself to the enjoyment of 
the intense aesthetic delight (rasa) of literature, gripped by devotion to 
Maheśa, by virtue of the (spiritual) inebriation that spontaneously takes 
hold (of those such as him). (58) 

Totally immersed in deity,” he had no concern for anything in the 
world at all. All he did was to serve in the homes of (his numerous) teachers 
himself, in order to develop his (spiritual) experience. (59) 


‘He did’ (pura karoti) — the use of the present tense (in this case is 
sanctioned by the rule ‘(the affix verbal) lat (that normally marks the present 
tense denotes future action when associated with the particles) yavat and 
purà. ^ 

Who are these teachers? With this doubt in mind, he says: 


Abhinavagupta's Teachers 


ÉfSTPRESRTCTSTSTTIST: | 
stats: Z: il &o I 
FIAT OTSA: | 
? gabdagahane literally means ‘into the abyss of words’. 
7 tanmayibhitya — literally means ‘being one with’ (the deity). 
7 yavat puranipatayor lat PàSü 3/3/4. The expression here ‘purd karoti’, which literally means ‘in 


the past he does’, denotes past action, although the verb ‘to do’ is conjugated in the present tense. 
This idiom is sanctioned by this rule. 


254 CHAPTER THIRTY-SEVEN 
stars: wenofafeno NUITS doe 

Sirexmiranifepfronanm- 
Taea: | 

ad iaae- 
TM SETPST HET: I&R I 

wd Aaaa: aR- 
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arem TEARS YT I &3 1 


Wass: PAATE I S d 


ünandasaritatimahürnavakarnadhürah 
saddaisikairakavaratmajavamanathah | 
Srinathasamtatimahambaragharmakantih 
Sribhiitirajatanayah svapitrprasadah M 60 Il 
traiyambakaprasarasdgarasayisoma- 
nandatmajotpalajalaksmanaguptanathah | 
turyakhyasamtatimahodadhipirnacandrah 
Srisaumatah sakalavit kila Sambhunathah \\ 61 Il 
Sricandrasarmabhavabhaktivilasayoga- 
nandabhinandasivasaktivicitranathah | 
anye ‘pi dharmasivavamanakodbhatasri- 
bhütesabhaskaramukhapramukhà mahàntah \\ 62 |l 
ete sevarasaviracitanugrahah Sastrasára- 
praudhadesaprakatasubhagam svadhikaram kilasmai | 
yat sampradur yad api ca janünnaiksatüksetrabhütün 
svátmürümas tad ayam anisara tattvasevaraso 'bhüt || 63 || 


1) Vamanitha, the son of the true teacher, the excellent Erakavara, 
was the helmsman (of the boat on which he crossed) the ocean of the 


Lineage of Bliss (anandasarntati).'* 2) The venerable son of Bhitiraja, who 


7 Abhinava has had occasion to refer to a set of four Saiva orders (mahika — literally ‘small 
monasteries’) (see 4/265cd-267ab, and 36/11-14), of which, he says, the Tantraloka is imbued 
with the essence (rasa). These derive their names from their founders. The Amardaka order taught 
dualistic Saivism. The one founded by Srinatha, dualistic-cum-nondualistic. Tryambaka is 
nondual, and the additional Half Tryambaka founded by his daughter is the Kaula Trika. If this is 
the model here, as Sanderson understands it to be (2005b: 121 note 79), the Anandasarnati is the 
dualist Saiva order founded by Amardaka taught to him by Vàmanatha. While the identity of the 
other three is quite clear, this one is not. The problem is the identity of Erakavara. According to 
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was favoured (with initiation) by his father, (was for him) a radiantly 
beautiful a sun (that illumined) the great sky of the lineage (santana) of 
Srinatha.” (60) 


the Kramastotra, as reported by Jayaratha (TÀv ad 4/173ab), Eraka, also called Erakanátha and 
Naverakanatha, was a disciple of Keyüravati, who was a direct disciple of Sivananda (alias 
Jñānanetra), who introduced the Krama system into the Kashmir Valley around the middle of the 
9" century. That would place Erakanátha around the first half of the 10" century. Erakanātha 
wrote the Kramastotra that Abhinava commented on and appreciated very much. The young 
Abhinava may well have learnt the Krama teachings of this, ‘the Lineage of Bliss’ of the Krama 
school, from an aged Vamaniatha. Sanderson does not endorse the view that the Erakavara to 
whom Abhinava refers was the Krama teacher. However, Amardaka is a well-known founder 
Saure mentioned in Siddhānta sources. This is as one would expect, if this order taught dualist 
aivism. 

One wonders why Abhinava refers to these teachers before he does those of the 
Pratyabhijñā and Trika, who appear in the verse that follows. If the serial order of the verses has 
not been reversed by mistake, it may appear that these teachers were in some way more important 
than the ones that follow. Possibly Abhinava is listing them in chronological order. Abhinava's 
first teacher was his father. We know that his commentary on the Bhagavadgità was the earliest 
ng work. There he states that he reflected on the traditional explanation taught in 
Bhattenduràja''s tradition (ibid. intro. verse 6) and that he was Bhütirája's son (concluding verse 1, 
where he is compared to the sun, as he is at the beginning of the work). We know from his 
reference to his commentary on the Kramastotra — the Kramakeli — in the PTv that Abhinava 
wrote it before the PTv. Abhinava appears to have begun his studies with Krama and Trika and 
then moved on to the Pratyabhijñā, because although he quotes from the /svarapratyabhijrià and 
other works by Utpaladeva in the PTv, he does not refer there to Laksmanagupta, who taught him 
Pratyabhijia (above 1/11). Finally, we observe that this is the serial order in which he praises 
them at the beginning of the Tantráloka also (see above, 1/7-11) 

T We have seen that Bhitiraja was one of Abhinava’s Krama teachers. Abhinava hails him with 
the greatest respect as most excellent teacher (tato gurutarah Srimanbhitirajo mahématih | 
MVV 1/6ab) on a par with his Trika master, Sambhunatha (above, 1/9). It a pears therefore that 
he also taught the dualist-cum-nondualist Saivism of the Srisantati, Srisantina and 
Srinüthasarhtüna (see above comm. 1/9 and 6/89). See above, note to comm. 1/9. There has been 
some speculation whether ‘the son of Bhitiraja’ was Helārāja, who wrote an important 
commentary of the Vakyapadiya by Bhartrhari, the foremost treatise in Sanskrit on the philosophy 
of language. In the colophons at the end of each chapter, Helaraja declares that he is ‘the son of 
Bhitiraja’. Moreover, elsewhere he tells us that he was a descendent of Laksana (> Laksmana), a 
minister of the Kashmiri king Muktàpida (VP khanda 3 pt. 2 p. 272). However, in the concluding 
verses on his commentary on the Bhagavadgita, Abhinava tells us that his teacher in the Gita and 
literature (sahitya) was the son of Bhitiraja, called Indurája ot Bhattenduràja. The latter ascription 
is amply confirmed by Abhinava himself, for he praises Bhattendurája as his teacher at the 
beginning of his commentary (locana) on the great work on poetics, the Dhvanyáloka by 
Anandavardhana. Thus he writ 
bhattendurajacaranabjakrtadhivasahrdyasruto ‘bhinavaguptapadabhidho' ham | 


‘I am the one called Abhinavagupta, who has heard what is to be taken to heart, having 
taken as (my) abode the lotus feet of Bhattenduràja." 


Although Indurája's learning as a literary critic is attested, it is not stated that he was 
also learned in the work of Bhartrhari. Is it possible that Induraja and Helaraja were both sons of 
Bhütirája? We know from Jayaratha that Abhinava wrote a work called Prakirnakavivarana (TÁv 
ad 10/44) that has not been recovered. It appears from the context that it was a work that dealt 
with grammar. As prakirna is the name of the third section (khanda) of the Vàkyapadiya. V i 
possible that it was a commentary (vivarana) on this section of the Vakyapadiya. Heláràja's 
commentary is called Prakirnakaprakasa. lt has been suggested on the basis of this very tenuous 
evidence that Helaraja was the ‘son of Bhütiraja', to whom Abhinava is referring here (Iyer 1969: 
40). There can be no doubt that Bharthari was well known to the expounders of the Pratyabhijiia, 
Somananda (who criticized him) and Utpaladeva (who accepted him), before Abhinava, as he was 
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3) Laksmanaguptanatha,” a disciple of Utpala, who was the disciple 
(atmaja)" of Somananda, who lay on the ocean of (the lineage that) spread 
from Tryambaka (and showed him through it). 4) Sambhunatha, who knew 
everything (of the Saiva scriptures and traditions), the disciple of the 
venerable Sumati,” (illumined for him, like) the full moon, the ocean of the 
lineage called the fourth." (61) 

(Other teachers were) the venerable Candrasarman, 
Bhavabhaktivilasa,” Yogananda, Abhinanda, Sivasakti," and Vicitranatha. 
There were other great (teachers also) who were (amongst) the main ones, 
namely, Dharmasiva (the Siddhantin), Vàmanaka, Udbhata (who taught 
Krama, as did) the venerable Bhütesa, and (Bhaskara,) whose face is like 
the sun (bhaskaramukha).® (62) 


by Abhinava himself. It may well be that Abhinava did write a commentary on his work, but 
beyond that there is no strong evidence that he was a disciple of Hi 
7 Referring to Laksmanagupta, Abhinava says: ‘by whom the bee of my mind, though (api) 
intoxicated by relishing countless new tastes, is (eventually) satisfied with the pleasure (/bliss that 
is the ultimate reality,) and attaining unity with it, remains so in itself (/its own self), that a wealth 
of different sounds (/doctrines) is opening in her.’ MVV 1/10 

7? The expression ‘atmaja’ can also mean ‘son’. Indeed, Pandey was of the opinion that 
Utpaladeva was Somananda’s son and Laksmanagupta, that of Utpaladeva. But the expression can 
equally mean ‘spiritual son’, i.e. disciple. As there are no reference in our sources to suggest 
otherwise, I have chosen to translate in this way. 

“ Read srisaumatah for srisomatah. See Sanderson 2005b pp. 132-133, fn 106 concerning this 
emendation. 

*! We have seen that there were said to be three teachers who founded the lineages that taught 
dualist, dualist-cum-nondu and non-dualist Saivism, namely, Amardaka, Srinàtha and 
Tryambika, respectively. The daughter of the last founded a fourth ‘half tradition’ (ardhamathika) 
(see above, 36/11-14), which is identified here very clearly with that of the Trika transmitted to 
Abhinava by Sambhunatha. Note, moreover, that Tryambika's lineage descends through the non- 
dualist Saiva Sománanda down to Utpaladeva, who founded its development, called Pratyabhijfa. 
Through his disciple Laksmanagupta it reached Abhinava. Clearly, this is the lineage of the 
Pratyabhijfia which, although closely related to Trika, is distinguished from it. 

© The reading of some of these names is uncertain. Bhava could be the name of a teacher, 
Bhavabhüti mentioned above in 13/149-150ab as being one of several who wrote a commentary 
on the Parátrisikà. Or, in the sense of Siva, be linked to the following -bhaktivilasa. It could also 
be understood to mean 'son', that is, the son of Candrasarman. 

® Pandey (1963a: 12) reads Sivabhakti for Sivasakti. See Rastogi 1987: 35 ff. 

* It is not possible, at present at least, to identify all these teachers. Abhinava refers to a ritual 
manual by Dharmasiva (above 31/50 see also Ksemaraja on SvT vol. 6, pp. 8-9). Initiatory names 
ending in -siva are common amongst Saivasiddhantins, and so we may assume that Dharmasiva 
one. The appellation ‘Sakti’ is commonly affixed to the names of female Siddhantins. So it 
possible that Sivasakti was such. Vamanaka may be identified with Bhi , one of Abhinava's 
Krama teachers (see above, note 37,77). Or it may be that Śrībhūteśa is Bhitiraja. Udbhata was 
another of Abhinava's Krama teachers (see above, TAv ad 4/173ab). 1 have translated 
‘bhaskaramukha’ as an adjective, ‘he whose face is like the sun’ referring to the teacher called 
Bhaskara. It is not impossible that he is the Bhaskara who wrote a commentary on the Sivasiitra. 
At the beginning of it, he gives a brief account of his lineage, that descends directly from 
Kallatabhatta, from whom he is removed by just four generations, and so could have been 
Abhinava’s teacher (Dyczkowski 1992b: 11). 

Torella has suggested that it is possible that Vamanadatta, who is author of the 
ustuti, better known as the Sarivitprakása, might be the Vamanaka mentioned here. It is also 
possible that he is the same as the author of the Svabodhodayamanijari, a possibility to which 
Torella cautiously subscribes (Torella 1994b: 482, note 4), which I reject (Dyczkowski 1992a: 
305). Abhinava quotes Bhatta Ramakantha 2 directly above (8/428cd-434ab (428-434)); (see 
Goodall (1995: intro. p. 3) without criticising him; this might be because Ramakantha was a 
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The sentiment (with which he) served (them) (sevarasa) evoked 
their grace, and (so) they bestowed upon him their authority (to access and 
practice the teachings of their tradition,) which was pleasing and clear by 
virtue of their confident (and mature) (praudha) instruction concerning the 
essence of the scriptures. He (for his part) did not desire (the company of) 
persons who did not belong to (his) areas (of interest). (Thus, he lived a 
solitary life,) delighting within himself and always (devoted) to the savour 
(rasa) of serving (and seeking ultimate) reality. (63) 


Abhinavagupta's Students 


so ‘nugrahitum atha Sambhavabhaktibhajam 

svam bhrataram akhilasastravimars$apürnam | 
yàvan manah pranidadhati manorathakhyam 

tavaj janah katipayas tam upasasada || 64 || 


Now a few people came to study with him as he applied his mind to 
grace his brother called Manoratha, who was (also) devoted to Siva and 
full of reflection on all the scriptures. (64) 


"The lineage called the fourth' is the one called Ardhatryambaka 
(through which the Trika teachings are transmitted). ‘Unworthy persons’ are 
those who are generally unfit (to receive and practice). This is the meaning. (A 
few people) ‘came to study with him’, that is, lived with him (as his students). 
This is the meaning. 

He (now) refers to these few people. 


stots: fp sofa 
at hen Afaan: | 
ae wer erf up spur ud 
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SrisaurisamjRatanayah kila karnanama 
yo yauvane viditasambhavatattvasarah | 


senior contemporary whom he would not attack directly. Again, Narayanakantha, Rimakantha’s 
father, quotes the Sarhvitprakasa. Thus, although a direct connection between Abhinava and the 
author of the Sarhvitprakasa is unlikely (Hanneder 1998: 146 note 18), it is still possible that he 
was one of Abhinava's teachers, if Abhinava was young and he was quite old, 

*5 Abhinava sa; is of him in the PTv: 

bhrátà mamaiva sivasasanarüdhacittah 

prepsuh parütmani manorathaguptanama | 

yah Sastratantram akhilam pravivektukamah 

praptuh param Sivapadarh bhavabhedanaya V8 W 


‘My brother, named Manorathagupta, whose mind is well established in Siva's 
much intent on attaining the supreme Self, desires to discern all the Sastras and Tantras 
iva's supreme plane, and so destroy continued rebirth.” PTv p. 280 (8) 


teachin} 
to attain 
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deham tyajan prathayati sma janasya satyam 
yogacyutam prati mahamunikrsnavakyam || 65 || 


(Amongst them) was a (young) man called Karna,” the son of the 
venerable Sauri," who in his youth had (already) come to know the essence 
of Siva's true nature (Sambhavatattva). Leaving the body (when he was still 
young), he demonstrated the truth of the words of Krsna the great ascetic, 
about those fallen from (the practice) of Yoga." (65) 


"The words of Krsna' (are as is said in) the Gita: 


"He who has fallen from Yoga is born in the house of a pure and noble 
family. Or he is reborn in a family of wise yogis endowed with wisdom. Such a 
birth in this world is indeed (even) more difficult to attain. 

There he regains that level of realisation that he possessed in his 
previous body, and by virtue of this, O Joy of the Kurus, he keeps on practicing 
in order to attain perfection in Yoga. 

He is, even against his will, transported by that former practice, and 
desiring to know Yoga, transcends the study of the Vedas (Sabdabrahman). 

The yogi, continuously practicing with great effort, purified of all sins, 
perfected through many births, reaches the ultimate goal.’ 


*^ Karna was the husband of Amba, who was Abhinava’s sister. Abhinava refers to him, still alive, 
in one of the concluding verses (7) of the PTv, where we read: 


tasyaivütmabhavo vibhavitajagatsargasthitih samkara- 
th karnábhidháno dvijah | 


dhyánàrcáparicintanaikarasi 
yo balye ‘py atha yauvane ‘pi vis 
enām asrayate vimarsapadavirn 


vaktim vihdya sthiram 
misáranirmülinim W 7 I 


“The Brahmin called Karna, son (of Sauri), who has meditated deeply on the creation 
and present state of the world, and whose sole delight is the thoughts (born of) the meditation and 
worship of Siva, who in (his) childhood also, as well as in his youth, abandoned all attachment to 
the objects of sense, and took refuge in this firm path of reflection (vimarsa) that uproots 
transmigratory existence." PTv p. 279-280 (7) 


We may also note, by the way, that Karna is mentioned along with his close friend 
Mandra at the beginning of the MVV (1/11), as his true disciple. Together they requested him to 
write the MVV. Thus, he was certainly alive then also. Mandra, his childhood friend, is not 
mentioned in the PTy, as he is here (below 37/66). This is surprising, as it was probably written 
after the MVV. 
* In one of the concluding verses to the PTv (p. 279, (5)) Abhinava refers to Saura as the son of 
Vallabha, a Brahmin who was prime minister at the time of king YaSaskara (reigned 939-348 CE). 
He praises him as possessing many fine qualities, and as dedicated to meditating on Siva. 
Vatsalika was his wife, see below TA 37/75 note 37,97 and 98. 
* The spiritual merits of a person who is engaged in the practice of Yoga but unable to reach the 
goal in one life are not lost. Rather, they ensure that he is reborn to parents who are both advanced 
in Yoga and in an environment that encourages and sustains its practice so that he may attain 
liberation. 
® Arjuna in the Bhagavadgità is anxious to know what happens to a person who dies without 
being able to achieve perfection in Yoga. BhGi 6/43cd-47 Jayaratha quotes here is Krsna’s reply 
to his question. 
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tadbülamitram atha mantrisutah prasiddhah 
Srimandra ity akhilasaragunabhiramah | 
laksmisarasvati samam yamalaii cakara 
sdpatnakam tirayate subhagaprabhavah | 66 |l 
anye pitrvyatanayah Sivasaktisubhrah 
ksemotpalabhinavacakrakapadmaguptah | 
ye saripadari trn amamamsata Sambhuseva- 
sampiiritam svahrdayam hrdi bhavayantah | 67 Il 
sadardhaSastresu samastam eva 
yenádhijagme vidhimandaladi | 
sa rümagupto gurusambhusastra- 
sevavidhivyagrasamagramargah || 68 ll 
anyo ‘pi kascana janah Sivasaktipata- 
sarmpreranáparavasi kasaktisarthah | 
abhyarthanavimukhabhavam asiksi: 
tenàpy anugrahapadah krtah . . . || 69abc ll 


Now, the venerable Mandra” was his childhood friend and, well 
known, was the son of a minister. He was beautiful with all the essence of 
(good) qualities (guna). Both Laksmi and Sarasvati adorned him equally. 
(Indeed,) the power of charm (and good fortune) surmounts rivalry 


between wives. (66) 


Others were the sons of his paternal uncle, bright with Siva's 
power. They were Ksema, Utpala, Abhinava, Cakraka and Padmagupta, 


?' See above, note 37,86. 
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who considered worldly success (saripat) (to be as worthless as) grass, 
meditating in (their) heart on their own (true) heart, which was completely 
filled (by their devout) service to Siva.”' (67) 

(Another was) Ramagupta, who, (devoutly) intent on all the path of 
service to the teacher, Siva and the scriptures, came to know all the rites 
and mandalas etc. (prescribed) in the Trika scriptures.” (68) 

(Indeed,) any other person (who came to him) possessing (spiritual) 
power of his own, helplessly impelled by a descent of Siva’s power, he made 
a locus (of Siva’s) grace,” for he had not been taught to be averse to 
refusing a (sincere) request.” (69) 


(They were meditating on their own (true) heart) ‘in (their) heart’, that 
is, on the plane of reflective awareness. This is the meaning. (He helped anyone 
(who came to him) possessing (spiritual)) ‘power (of his own)’, that is, the 
capacity (to understand and practice). 


WS TH: i vo p 
arartadad a md 


areas carping: 
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°! An intentional play on words based on the word ‘heart’, which is both the individual heart of 
each one as the abode of the individual soul and the universal Heart of consciousness, which is its 
supreme subjectivity or ‘I-ness’. It is impossible to say whether the person Abhinava refers to here 
amongst these five brothers, his paternal cousins, as Ksema, was Ksemarája, the only disciple who 
can be said to have continued his work. 

© Rümagupta must have been Rimadeva, to whom Abhinava refers at the end of the PTv p. 280 
(9), as being of noble birth and as an expert in Sanskrit grammar, ritual and logic, but solely 
concentrated on Siva's scriptures, At the end of his commentary on the Netratantra, Ksemaraja 
refers to a certain Sriráma as ‘the first of the group of teachers’ (Sriramadigurugramas-). Could 
this be the same man? 

° Read -padah for -padari. 

? To sum up, comparing this account with the other found in the concluding verses of the PTv (p. 
279-280) (5-10) (A) parallel to TA (B). Sanderson (2006, p. 7 note 16) co-ordinates them as 
follows: (TA 37/65-83), concerning his disciples Karna (Vallabha, prime minister [amatyagranih] 
of Yasaskara (reigned 939-348 CE) (A 5) > Suri, who retired to devote himself to religion [B 75] 
> Karna), and his cousin Mandra, described as the wealthy and learned son of an unnamed 
minister (B 66). Sauri was the brother of Mandra’s father and was married to Vatsalika (A 6 ab, B. 
75a) in a house provided by whom Abhinavagupta wrote his Tantráloka (B 82). Sanderson notes 
(ibid p. 7) that: ‘the innermost circle of the devotees of Abhinavagupta . . . consisted of members 
of ministerial families one of a grandson of the same king's [i.e. YaSaskara’s] prime minister." 
This trend continues with Jayaratha, whose patrilineal ancestors included ministers to several 
kings. 
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esa vargah Il 70d II 
acàryam abhyarthayate sma gadharn 
sampürnatantradhigamàya samyak | 
Jàyeta daivanugrhitabuddheh 
sampatprabandhaikarasaiva sampat 70 || 
so ‘py abhyupágamad abhipsitam asya yad và 
svatodyam eva hi ninartisato ‘vatirnam | 
so ‘nugrahapravana eva hi sadguriinam- 
Gjniavasena Subhasiitimahankurena W 71 Il 


This was the group (of disciples) who requested the teacher (to 
teach them,) in order to learn (all the) Tantras fully, in depth and properly. 
May the wealth (saripat) of the intellect of one graced by (good) fate be 
dedicated solely to (this) literary work, (which is itself an unbroken stream 
of) prosperity (saripatprabandha). (70) 

He also accepted their request, or else (how could it be otherwise,) 
the required musical instrument is surely furnished to one who wants to 
dance." At the command of his excellent teachers, which is the great sprout 
that gives birth to (all that is) auspicious, he was (always) inclined to favour 
(them). (71) 


"This was the group (of disciples) who, in order to learn (all the) 
Tantras fully’ ‘requested the teacher (to teach them)’. This is the 
(syntactical) relationship (between these statements). (He accepted) ‘their’ 
(request) that is, of (this) group (of disciples). 

(By saying) ‘or else (how could it be otherwise,)’, (he) mentions 
another view in order to highlight (what would happen even if that) reque: 
not made (i.e. Abhinavagupta would have taught them anyway, for that was 
essential for them). 


aframe frat 
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7* The sense seems to be this — he who intensely desires something, sooner or later finds an 
occasion to satisfy his desire. 
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viksiptabhavapariharam atho cikirsan 

mandrah svake puravare sthitim asya vavre | 
übàlagopam api yatra mahesvarasya 

dàsyam janas carati pithanivasakalpe I 72 \| 
tasyübhavat kila pitrvyavadhür vidhatra 

yd nirmame galitasamsrticitracintà | 
Sttamsumaulicaranabjaparagamatra- 

bhiisavidhir vihitavatsalikocitakhyà M 73 |l 
mürtà ksameva karuneva grhitadehà 

dhareva vigrahavati subhastlatàyàh | 
vairágyasáraparipükadaseva pürná 

tattvártharatnarucirasthitirohanorvt \\ 74 |l 
bhartàpi tasyah Sasi$ubhramauler- 

bhaktyà param pavitacittavrttih | 
sa Saurir Gttesvaramantribhavas 

tatyája yo bhüpatimantribhàvam | 75 || 


Wishing (to help him) avoid distraction, Mandra invited him to his 
own excellent city where, like a sacred place, everybody including children 
and cowherds behaved as servants to Mahegvara.” (72) 


% The same expression — mahesvarasya dasyarn — is found in the first verse of Utpaladeva’s 
I§varapratyabhijnakarika, in which he proclaims that this is his condition (i.e. that of a servant of 
Mahesvara, Siva the Great Lord). Note also that in these verses, Abhinava uses the same word for 
‘wealth’, ‘good fortune" ‘success’ — saripat. Here it is: 


katharicid ásüdya mahesvarasya dásyari 
janasyapy upaküram iccan | 

samstasampatsamavaptihetum 
tatpratyabhij~am upapadayami | 


‘Having in some way attained the status of a servant of Mahe$vara (mahesvarasya 
dasyam) and wishing to offer assistance also to the whole of mankind, I shall — by giving its logic 
justification — make possible the awakening of the recognition of the Lord, which brings about the 
achievement of all success.” TP 1/1/1 
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Vatsalika and Her Husband, the Minister Sauri 


He (i.e. Mandra) had an aunt who was the wife of a paternal uncle 
and was appropriately given the name Vatsalika (Endearing One). The 
creator had fashioned her (in such a way as to render her) free of the 
(many) diverse worries of (worldly) existence. Her only manner of 
adornment was the pollen of the lotuses of the feet of (Lord Siva), the One 
whose diadem is the (crescent) Moon (sitarsumauli). (73) 

She was like patience personified, compassion incarnate, a river of 
auspicious virtue embodied. She was like the complete state of the perfect 
maturity of the essence of dispassion, the earth wherein grows, like a 
splendid gem, the essence of truth (tattvartha)." (74) 

Such was the case with her husband” also, whose state of mind 
(cittavrtti) was completely purified by devotion to Siva. This was Sauri” 
who, having assumed the state of a minister (mantribhava) of the Lord, 
renounced the condition of a minister to the king. (75) 


*He', that is, Mandra (had an aunt who served Abhinavagupta). (Sauri 
assumed the state of) ‘a minister’ (mantrin) (to the Lord) and (that of an) adept 
also. 


tanah parasya yasaso jrmbhaspadam narmabhür 
vatsalyasya samagralokakarunüdharmasya janmasthitih | 
Srimadvatsalikabhidha sahacari tasyaiva bhaktyullasat- 
prodriktantaravrtti Samkaranutau yasya mano jrmbhate V 6 Il 


‘A veritable temple of supreme virtue, the place where (spiritual) fame manifests, 
garden of tender affection (vatsalya), whose observance (dharma) is compassion for all creatures, 
and whose condition from birth is denoted (by her name) — the venerable Vatsalika (Endearing 
One). (Sauri) was her companion (sahacarin) and her mind, resplendent with inner devotion, 
bowing (and dedicated) to Siva, unfolds (perpetually).’ (6) 

*S Sanderson suggests the reading bharta (‘husband’) for bhrátà (‘brother’). Taking, no doubt, the 
expression sahacárin — ‘companion’ Abhinava uses in the verse in PTv quoted in the previous 
note with reference to Sauri, in its usual sense of ‘husband’. Gnoli, on the contrary, understands 
sahacarin, which he agrees would normally mean husband, to mean ‘brother’ in this context. 
Sanderson's suggestion appears to be much more plausible and so, accordingly, I read bhartapi — 
‘wife also’ for bhratapi ‘brother also’. 

” See above, 37/65. 

'© The word ‘mantrin’ means both ‘minister’ and ‘one who recites Mantra’, that is, one who 
invokes Deity by repeating its Mantra. This is essentially the practice of a sadhaka, that is, 
repeated recitation of Mantra (mantrajapa). 
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tasya snusa karnavadhir vidhüta- 
samsáravrttih sutam ekam eva | 
yásüta yogesvaradattasarijfiari 
námànurüpasphuradarthatattvam | 76 || 
yam agrage vayasi bhartrviyogadinam 
anvagrahit trinayanah svayam eva bhaktyà | 
bhàviprabhàvarabhasesu janesv anarthah 
sartham samakrsati so ‘rthaparamparanam | 77 I 
bhaktyullasatpulakatam sphutam angabhüsgürn 
sri$ambhunáthanatim eva lalàtikam ca | 
Saivasrutim §ravanabhiisanam apy avapya 
saubhagyam abhyadhikam udvahati sma ya ‘ntah W 78 ll 
ambābhidhānā kila sé gurum tar 
svam bhrataram Sambhudrsabhyapasyat | 
bhaviprabhavojjvalabhavyabuddhih 
sato ‘vajanati na bandhubuddhyà \\ 79 | 
bhrata tadiyo ‘bhinavas ca nàmnà 
na kevalam saccaritair api svaih | 
pitena vijiünarasena yasya 
tatraiva trsnà vavrdhe nikamam 80 I| 
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(Amba, Sauri's) daughter-in-law, that is, Karna’s wife," had 
shaken off the condition of worldly life (sarasaravrtti). She had only one son, 
who was given the name Yogesvara (Lord of Yoga),"" who was radiant 
with the essence of reality, as befitted his name. (76) 

Saddened by the separation from her husband, who preceded (her 
in death) when he was (still) young, (Siva) the Three Eyed One Himself 
(spontaneously) graced her by virtue of (her) devotion. In those who are 
zealous for future greatness, a misfortune drags with it a series of good 
fortunes. (77) 

The clearly apparent ornament of her body was the horripilation 
due to (her) devotion; (the ornament of her) forehead was her respect for 
the venerable Sambhunatha; she also obtained as an ornament (for her) 
ears, her hearing of (the sacred) Saiva (scriptures), (and so as a result), she 
bore within (herself) an extraordinary (inner) beauty (saubhdgya). (78) 

Her name was Amba. She viewed the teacher, her own brother, as if 
he were Siva (Himself). One who possesses an intellect, excellent with 
future (destined) greatness, does not disrespect the wise, considering them 
to be (mere) relatives. (79) 

Her brother was Abhinava by name, not only because of his own 
righteous deeds. One who has drunk the aesthetic juice (rasa) of 
consciousness, his craving there itself (for it) grows exceedingly (nikamam), 
by virtue of that.'™ (80) 


He explains (how his condition was) ‘ever new’ (abhinavatva), not only 
(for his) righteous deeds." 


Living in the House Vatsalika Gave Him, 
Assisted by Lumpaka, He Wrote the Tantraloka 
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1! Karna was Sauri's son. Karna’s wife was Amba, Abhinavagupta’s sister. See above, note 
37,86. 

'? Read yogesvara- for yogesvari-. 

1% Read sártharit for satyam. Cf. above 37/36 and note. 

1% Abhinava supplies various explanations of his name, he himself has conceived. See above, 1/1 
and 4/278cd-279ab (278) and below 37/85. Here he is saying that he is called this because of his 
pious actions, including the performance of rituals and the like, not just because of his knowledge. 
'5 Read na saccaritakrtam eva for saccaritakrtam eva. 
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so 'nyas ca Sambhavamaricicayapranasyat- 
sankocahàrdanalinighatitojjvalasrih | 
tari lumpakah paricacàra samudyamesu 
sádhuh samavahati hanta karávalambam || 81 Il 
ittham grhe vatsalikàvitirne 
sthitah samádhàya matim bahüni | 
pürvasrutànyákalayan svabuddhyà 
Sastrani tebhyah samavàpa sáram || 82 I| 


Lumpaka was another (devotee) whose blazing (spiritual) opulence 
(Sri) (grew) by virtue of the lotus of (his) heart, as its contraction came to be 
(progressively) destroyed by the multitude of Siva's rays. He assisted 
(Abhinava in his) exertions. Indeed, a wise man is (always quick) to lend a 
hand! (81) 

In this way, staying in the house granted him by Vatsalika, and 
there concentrating (his) mind, interpreted with his intelligence many 
ancient scriptures, extracting from them (their) essence. (82) 


Concluding Invocation and Blessing 
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sa tan nibandham vidadhe mahartham 

yuktyagamodiritatantratattvam | 
Glokam àsádya yadiyam esa 

lokah sukham saficarità kriyasu | 83 Il 
santo ‘nugrhnita krtirn tadiyam 

grhnita pirvam vidhir esa tàvat | 
tadapi grhnátu bhavanmatiri sā 

sadyo 'nugrhnátu ca tattvadrstyà || 84 Il 
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(Thus), he composed this greatly precious (mahartha)' work, in 
which is expounded the essence of the Tantras (tantratattva), in accord with 
reason (yukti) and the tradition (agama). Easy is the practice of (their) rites 
once (the people of) this world has acquired (its) light (aloka)."" (83) 

May you (who are) good receive well (anugrh) this, his work, but 
first of all seek to grasp it (grh). This is the rule. And may that also"* lay 
hold (grh) of your mind and soon grace it (anugrh) by the vision of the 
reality (it bestows). (84) 


In order make known that the name of his book accords with it content 
(artha), he says: ‘(Thus) he composed this work’ etc. In order to explain the 
condition of receiving (anugraha) and laying hold (grahana) as 
interchangeable, he says ‘first of all’ (seek to grasp it (grh)) (and may) ‘that 
also’ (lay hold (grh) of your mind. 

Or else (one may ask,) what is the use of requesting local learned people 
who are skilled, it is Siva Himself who will be the one here who hears (the 
teachings of this book). Thus, he says: 


Saas VT 
fora Aa maa waa: ATA: | 
qa feo qup ur fe ennemi 
vafis eene a cud 


idam abhinavaguptaprombhitarn $àstrasaram 

Siva ni$amaya tàvat sarvatah srotratantrah | 
tava kila nutir esa sā hi tvadrüpacarce- 

ty abhinavaparitusto lokam atmikurusva || 85 Il 


O Siva, you who hear (everything) in all respects, listen (graciously) 
to this essence of the scriptures, composed by Abhinavagupta. This, in 
truth, is praise (nuti) (dedicated) to You; and, indeed, it is an examination 
of your nature. (O Lord,) satisfied by (this) praise (abhinava), make the 
(whole) world one with Yourself!” (85) 


' Here is another clear double meaning. The word 'mahártha' literally means ‘greatly precious’. 
It is also a name of the Krama system. Although it is clear at every step that the Tantraloka is an 
Anuttara Trika Saiva work, here Abhinava covertly implies that it is also a Krama work. 

107 Abhinava is referring, by this play on words, to the Tantráloka which, as the essence of the 
Tantras, explains how their Trika rituals should be performed. Here, the end of his treatise mirrors 
the beginning, where he refers to it as a ‘liturgical manual’ (paddhati) (above, 1/14). 

1% "Read, as Jayaratha does, tad api for tato ‘pi. 

' There is a play on the word ‘abhinava’, the second part of which is derived here from the root 
nu — to praise — and so is understood to mean ‘praise’ (nuti, stava). 

Alternative translation could be: "The essence of all scriptural writings has been put 
together by Abhinavagupta (in this Tantráloka) so that Siva may bring peace to all who hear it. 
Inspired by You, O Lord Siva, this work talks about You; I, Abhinavagupta, pray that you be 
pleased with this hymn, and request You appear in every particle of this world,” 
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ue) Siva’, Supreme Lord! It is You who are the one that hears me. 
‘Listen (graciously) to this essence’ which is in the midst of the scriptures, 
‘composed’ with the excellence which is that of encompassing in itself all 
knowledge and its true nature, ‘by Abhinavagupta’, who has attained fame 
(prasiddhi) by (constantly) reflecting (cintana) on Your (sacred) feet. This is the 
meaning. It is for this reason that ‘you who hear (everything) in all respects’ 
are omniscient to this same extent. The sense is that one who is not omniscient 
does not have the competence to ascertain (its true and complete meaning). 
Moreover, that alone is not the reason here (to write this book). Thus he says: 
‘this, in truth, is praise (nuti) (dedicated) to You’. (However,) one should not 
consider that the nature of this (book) is just a hymn.'"" Thus he says: ‘indeed, it 
is an examination of your nature’. The meaning is that ‘This’ ‘praise (nuti)’ 
(that is dedicated) to You’ is the examination of Your nature as the object of 
praise, that is, the repeated reflective awareness of (Your) own nature. It is this 
(praise) alone of Siva, Who is nondual consciousness, that is described here 
with every word. Thus, O Lord, being satisfied with my praise (abhinava) (or 
‘with me Abhinava’), which is (this) hymn (nava) (that eulogises You) in every 
way (abhitah) all around, ‘make the (whole) world one with Yourself!’ Make 
it one with Your own nature, as one’s own nature that has been recognized (to 
be Yours,) so that everybody may be competent to understand (and attain) that. 
This is the auspicious (end). 


‘Jayaratha explained this, the thirty-seventh chapter (of the Tantraloka). 
May the wise (sat) reflect on this right up to the end, and may it be auspicious in 
every way.’ 


Thus (ends) Chapter Thirty-seven, called the Description of the State of 
What Should Be Adopted etc., of the (commentary called) Discernment, of the 
venerable Tantraloka. 


This book has come to an end. 
Conclusion of Jayaratha’s Commentary 


The illustrious and most excellent teacher has, with incomparable effort, 
examined and reflected on the truth extracted from all the scriptures and the 
troupe of (its) many attendants. Having done so, what he taught in this 
(commentary), the wise and noble (arya) should bear in the treasure chest of the 
lotus of (their) heart, so that (it may all be auspicious and for Lord) Siva 
(sivaya). (1) 


He who has studied (each and every) word in all the scriptures, who 
exerts himself in (the practices taught in) the treatises on Yoga (yogasüstra), he 
who has developed passion for the coherence of the teachings declared (in the 
scriptures) (vakyártha) which is the nectar of the illustrious (philosophy of) 
recognition, he who by virtue of his extensive study of other (forms of) 


!? Read stotrariipatvam eva atrasyastiti for stotrarüpatvari ca atra na astiti. 
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reasoning, possesses the knowledge of duality and nonduality,!'' may he be 
competent in this (teaching). The words of others is like prattle. (2) 


He who, in order to make this universe, prevails over everything; He 
who, because He is omniscient, institutes all the scriptures and, compassionate, 
bestows the cessation of all fear of phenomenal existence. In the world he is 
(Kailasa), the king of the mountains, who is the teacher (guru) (who is the ‘more 
weighty’ ‘senior’ of Siva), whose feet are worshipped by Indra and the rest 
(of the gods,) and is the beloved of the Daughter of the Mountains. Thus, 
everywhere here in the world and elsewhere (in the other worlds), he who is the 
lord of the mountains, is well known as the Snowy Mountain (/nimácala). (3) 


(This is) where (Kashmir,) the land of unsurpassable ((anuttara) good 
fortune, which is Anuttara), (presided by) the glorious (goddess) Sarada, is 
located. It is as if the dwelling place of the northern quarter, (the elevated home) 
of those engaged in philosophical debate, (where) the words of their (Trika) 
respondents rest on (that most excellent reality — Anuttara,) to which (when 
taught) there can be no reply (and further discussion). (4) 


(Siva, the Himalaya's) son-in-law, attractive by virtue of (his) locks 
fashioned by (the art of the) energy of (the moon,) the One Whose Rays are 
Nectar, has taught in an instant respect for all (his) words, once known (they are 
His). The mountain (himself listening to them) bore that (country) on (his) head, 
for it is the land of truth, attended by all the philosophies, nestled like a bee 
within (Lord Siva’s) crescent moon. (5) 


Śāradā is the goddess of the sacred seat here in (this) seat of knowledge 
(vidyapitha) called Kashmir, where she is the Speech of all who are celebrated 
as the most famous. (Discerning and) impelling the true nature of that reflective 
awareness which is the (very) Self even of awakened consciousness, she is 
praised as the most important (mukhya), and so prevails united with Vijayesvara 
(the Lord of Victory), who is the Lord of the sacred seat, she who, by the 
presence of Her own greatness, is the foundation of awakened consciousness. 
(6) 


That which makes wine (maireya)'"’ have the greatest effect, that none 
would not desire, the Goddess Sarada, who makes known the supreme nature of 
knowledge, and the Vitastà that assumes dexterous exertion in good action — 
where that unimpaired triad (trika) (of will, knowledge and action) is found, it 
nourishes intensely the ordinance (prasasti) (of Siva and the king). (7) 


Within (that land of Kashmir) is Pravarapura (the Most Excellent City) 
which, embodied, is named in accord with truth (tathya). The one who made it 
was (the most excellent — pravara) king Pravara (by name), who attained 
success (siddhi) because he was before (all others), as the Lord whose body 


!!! One could also translate dvaitadvayajnana- as ‘the knowledge of the nonduality of duality’. 
'2 The word guru also means ‘more weighty’ or ‘senior’. 
'? Maireya is a kind of intoxicating drink made of two kinds of wine, sura and asava. 
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(anka) bore his own name, and because of the orders he had had written 
(lekhādeśa), and (so too) because he had obtained the most excellent (vara) host 
of attendants. (Thus,) because he was one with the part of the immortal house 
which is (its) head, he attained Siva’s abode. (8) 


(Kashmir is) where the doctrine of the nonduality of the Lord 
(isvarádvaitaváda), which is the path of right conduct (niti) taught by the best of 
teachers, beginning with the illustrious Somananda, was formed through sound 
(intelligence and) skill. Once obtained there, it came forth from Kashmir, its 
fragrance clearly apparent, delighting all countries, unseen in (any) other land, 
like the spread of saffron (that grows only there), it became the object of 
everyone's praise. (9) 


Adoring the city, the illustrious king Yaéaskara'^ brought low the 
condition of the rule of Dharmasünu by discriminating discernments of what is 
true and false, and made the one called Pirnamanoratha''* minister in all matters 
concerning the stability of Dharma. (10) 


His son, Utpala(ratha) obtained a son (called) Prakasaratha, the 
moonlight of whose fame made the universe one with the light (of 
consciousness). Clever (catura) as he was, he gave birth to (four — catvára) 
sons, (namely), Dharma(ratha), Uttama(ratha), Sürya(ratha) and Manoratha, 
who were beloved to the heart of all people and were precious like the Lord's 
grace. (11-12) 


Süryaratha, like Visnu with four arms, had as many sons, who were 
skilful in embracing Laksmi (the Goddess of Wealth), (called) Amrta(ratha), 
Vasistha(ratha), Utpala(ratha 2) and Jyestha(ratha). (13) 


In the monastery (called) Vartaküra in Salüsthàna, Utpala and 
Amrtaratha, who were (the embodiment of) good deeds and diligent work, took 
refuge with the Brahmins (who resided there).''^ (14) 


The armies (nivesa) of the (king of) of the land of Trigarta'!” were made 
to hang, (helplessly drenched) by the waters of the rut of the elephants (of 
Ananta's army). (The armies) complained that (the earth was) languishing (and 


11 Yasaskara ruled from 939 to 948 CE. 

115 Rastogi 1987: 88: *Pürnamanoratha, the first known ancestor of Jayaratha, was a colleague of 
Vallabha who was a minister in king YaSaskara’s court. We have seen that his son Sauri was 
Abhinava's senior contemporary, and grandson Karna was married to Amba, Abhinava’s sister." 
16 The Sanskrit reads: 

Salasthane vartakare mathe sukptakarmathau | 

tesütpalamrtarathau cakrate dvijasamsrayau W 


This translation is based on the one in Hindi by Paramhariisa Misra, I suggest the following one: 


‘Amongst them, Utpala(ratha) and Amrtaratha established two monasteries (matha), that 
were engaged in good (spiritual) work and were the support of (virtuous) Brahmins in a place 
there was (formerly) a metal workshop (vartakàra (?)). (12) 

17 This was another name for Jalandhara, which is situated in the northwest of India. 
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decreasing in vigour (mlàni)), and so too of the sullied state of the spreading 
reputation of king there (of that place). (In response,) Ananta,'* (the king who 
was) like the moon of the earth, put to flight with great force (the darkness of) 
the king of the Dards. Having attained (on that occasion) the status of his 
minister, Utpala(ratha) (now) also (attained) a befitting path (paddhati) on the 
road to liberation (as did the king). (15) 


His maternal uncle, the illustrious Vibhütidatta, made him (his) disciple. 
(Vibhütidatta) was the son of Kamaladatta, who was the son-in-law of 
Laksmidatta, the king of Gañja. (16) 


Although (Vibhütidatta) out of love for him had taught his eldest son all 
the scriptures (sarmhità) and then also consecrated him (as a teacher), 
(however,) the deity did not accept that consecration, (and so) he died within 
seven days (of receiving it). (Vibhütidatta) was averse to his youngest son and 
so did not give him the consecration. Then he was awakened (vibodhita) by the 
goddess in a dream, (who said to him) “may (the consecration of) this son take 
place by means of him (i.e Utpalaratha).” (17) 


(From Utpalaratha) he obtained (the teaching concerning) union (with a 
Yogini) (meldpa) which, threaded through with great Kaulika! knowledge, is 
glorious and should be given to just one (most excellent) disciple. Having 
attained the reality which is free of (further) rebirth, that Brahmin (Utpalaratha), 
who was (just like) the Lord who sustained the world, gave (the teaching (artha) 
concerning (freedom from) further rebirth) to Sricakra, (a pupil of Vibhütidatta). 
From Sricakra, (Visvadatta) took all (the teaching,) that was obtained from the 
lineage of his own the father, along with the competence (to practice it that) was 
given (with it). (18) 


Now when his teacher (Vibhütidatta passed away and) attained oneness 
with the Supreme Abode, (Utpalaratha) brought (Sricakra's spiritual) son 
Vi$vadatta to his own residence, and he did the most important of good deeds, 
that is, taught him the Sarhhitās, and he, having made known his (good) 
qualities, took hold of his own competence (and authority of his own ancestral 
legacy). (19) 


(Then,) in order to live there, (Viévadatta moved to) a monastery 
(matha) in front a temple constructed by the illustrious Kanakadatta'*” who, 
after he had (constructed it,) gave him the full amount of gold and immovable 
assets (for his maintenance). (20) 


(Utpalaratha) obtained four sons called Siva(ratha), Sakra(ratha), 
Samma(ratha) and Nandiratha. Their intentions extremely profound and 


"8 King Ananta ruled from 1028 to 1063 CE. 

"9 Read kaulika- for laukika-. 

12 It is not possible to say who this Kanakadatta was. He was possibly a relative of Vibhütidatta, 
as their common surname 'datta' may indicate. 
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impassioned (sarasa), they were like oceans and veritable jewel mines of many 
(good) qualities. (21) 


They attained great proficiency in the daily practice of devotion to Siva. 
(They were) dedicated to the attainment of all goals. (Out of them,) Sivaratha, 
(Utpalaratha’s eldest son,) took up attendance to liberation (moksaseva) and 
(dedicated all) he had inherited from his father (to that end,) and resigned from 
his (ministerial) responsibilities. Having renounced (that,) he came to know the 
defects of wealth, and became devoid of attachment and free of clinging. (22- 
23) 


Authority (to be a minister) was conferred upon that learned man by 
king Ucchala."' Having created a stable state of law and order (dharma) (in the 
country) for some time, free of clinging, he renounced (his post). (24) 


By Siva's grace," from Sammaratha (two sons) were born, called 
Gunaratha and Devaratha, who, like worldly enjoyment and liberation, were the 
hope of all. (25) 


Of the two, the one called Gunaratha erected a new (monastery called) 
Acalasrimatha which, because he was well known to be on the true path (of his 
right conduct), was not burnt even when the city (of Pravarapura) was burnt by 
fire. (26) 


He gave birth to scholarliness itself (in the form of) two sons called 
Gungaratha and Lankaratha, who were fit for the two worlds (of men and gods), 
and (were like) fame and discernment. (27) 


Having given birth to one son, as if in order to announce the fame of the 
future second one, Gungaratha died (while still) young. (28) 


Greedy for the dust of (her saintly husband’s) feet, (his widow) served 
the wise intelligence (dhi) that was bound to the ordinances of the fire offerings 
to the manes and gods, and (her) thought was great with good deeds 
accumulated by blameless conduct. By rivelling the radiant beauty of the nails 
(of his feet,) coming forth clearly (from them) white and clear, she was like the 
river of the gods. (29) 


This (son), Spigararatha by name, his virtue well known (to all), whom 


the illustrious Rajaraja in due course appointed as a minister, was brought up (as 
a child) by that mother called Sattva. (30)? 


" King hala reigned from 1101 to 1111 CE. 

'2 Read sivanugrahad for Sivanugagad. 

1® Sanderson has translated this verse, concerning which he writes (2006b: 159-160 and ibid. note 
579): "Evidence of the date of Rajanaka Jayaratha is here in the last verses of his commentary. 
There he tells us that his father Śrħgāraratha was made a minister by the king Rajardja. It was his 
father who inspired him to write his commentary on the Tantraloka (v. 30). At the end of his 
commentary (—vimarsini) on Ruyyaka's Alankárasarvasva (p. 753, ll 10-15), he reports that his 
father Srigararatha was the principal minister (mantrinam agranih) of Rajaraja. No Kashmiri king 
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Although (his enemies) where made to wither away in the fire of his 
majesty, that possessed the lustre of the sun at the end of a cosmic age, that was 
not so for the host of celestial maidens who, (surrounding him,) were the 
treasure of (his) garland (mdlyanidhi). (So too.) the course of (his right) conduct 
(and service to his subjects) was greatly cooling (for them,) filled as it was with 
the nectar that flowed from the description of the spread of his fame, that 
challenged (even) the moon (and the kings of the lunar dynasty). (31) 


He extracted'™ the best (rorodogdhà) of all people with talent by his 
knowledge of (their) inner qualities, and he gave more to all people here who 
were enamoured with (their) talent. His zeal for (his good) intentions was 
endless, and so it was he who become (the real) instrument that induced my 
reflection on (the meaning of) the Tantraloka.'® (32) 


What is the use of (speaking) much here (about Srigararatha)? It is not 
possible for there to be any (minister like him) anywhere who makes the earth 
prosper (and is praised) in the stories of the assembly of the talented, nor was 
there (ever), or will ever be, one who is his equal in detachment, greatness, the 
arts, the natural (capacity for) forgiveness, profundity, and for his 
understanding, bravery, and beauty. (33) 


He was (as close to the king) as (his) mind to his soul. Having attained 
the highest office and unimpeded (freedom to) act as the king (himself) in the 
collection of money (as taxes) through intermediaries, he bore (upon himself) 
directly (the responsibilities in the king’s) matters, such as (the maintenance of 
the rivers) like the Ledari, as well as in those matters that were not the concern 
of others (in government) (ananyavisaya). (34) 


He attained (unrestricted) authority over all the main infantry and armed 
forces that belonged to the families of tributary lords, and when this (faithful) 
assistant of the king occupied the post of plenipotentate (sarvadhikarin), he 
extended the regular forces (sema) and mercenaries (bhata), (each one) 
separately (from the other) also."5 (35) 


has precisely this name, but it is evident that Jayaratha means Rajadeva who lived in Kashmir for 
23 years from AD 1213-1236 (Jonaraja, Rájatarangini, vv. 75 and 87). Jayaratha tells us (in these 
verses) that Sivaratha, a brother of his great-great-grandfather had served as a minister under King 
Uccala, who ruled Kashmir from AD 1101 to 1111. Jayaratha quotes the Rajatarangint of 
Kalhana in his commentary on the Alañkārasarvasva (p. 720, Il 3-26). Kalhana began his work in 
AD 1148/9 and completed it in the following year, only five years before the end of the reign of 
Jayasirnha (1128-1155). (pace Rastogi 1979: 210 and Pandey 1963: 262) who identify Rajaraja 
with this Jayasithha.” 

1% Read roradogdhd for roradrogdhà. 

135 In other words, Jayaratha was much encouraged by his royal patron Rajaraja, whose inspiration 
impelled him to write his commentary on the Tantràloka. 

1% According to Rastogi, he was given unrestricted authority over all the infantries and armies 
falling under the tributary princes, and while exercising his powers as the top brass 
(sarvadhikarin), he introduced a major innovation by keeping the regular forces and mercenaries 
separately (33). 
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He helped all (the common) people, supporting the talented with (grants 
of his own) money and wealth. He wisely took away (peoples’) terror (of the 
State) and, as befitted (his noble) family, his devotion to Siva was very pleasing 
(to Him)."" (36) 


In accord with the succession of (his) family lineage, the illustrious 
Subhata Datta was the son of Tribhuvanadatta and grandson of the illustrious 
Visvadatta, who was the son (of Vibhütidatta). He who was his teacher also 
gave me initiation. (37) 


And Srigara, son of Rajanaka Dasi, who was also my teacher's teacher 
(paramaguru), was the teacher of (my father) in the Rdjatantra (when he was 
concerned) with the king's governance (ràjatantra)."* (38) 


Observing the lamentable (appearance) of what had been newly 
constructed, due to the adverse nature (dauratmya)'” of (its) location and time, 
(this) wise man carried out five renovations (to old buildings) on Mahadeva 
mountain. (39) 


From him, through (his wife) Kamala arose (two sons) called Jayaratha 
and Jayadratha who, like the nectar and the moon, (that arose) out of the (milky) 
Ocean, were a delight to everybody and rich with equal (talents and good) 
qualities. (40) 


The venerable Subhata Datta wrote a commentary on the Tantráloka 
(for Spigararatha,) who because of him (yas caibhyo) knew the teaching (artha) 


m 


Rastogi: *He devoted his energies for the welfare of the common man and encouraged pursuit 
of excellence by suitable financial gifts and grants. He created an atmosphere free from terror and 
subsequently developed acute devotion for Siva, something behoving his noble heritage.’ (34) 
?* This translation follows that of Sanderson (2006b p. 17, n. 46, 2007: 253 n 68). Rastogi (1987: 
introduction p. 93) understands the expression *Rájátantra' to mean ‘statecraft’. According to 
him, Rájinaka Dasi was an alias for Tribhuvanadatta and Śrħgāra, Subhatadatta. However, 
Sanderson proposes that the Rajatantra was the Jayadrathayamala, also called the Tantrardja that 
Srhgára taught to Jayaratha's father, the minister Srügàraratha. He writes (loc. cit.) ‘the alternative 
is to take this to mean that Śrħgāra taught him the science of governance while he was concerned 
therewith. But that would be very flat and out of context, especially since Jayaratha declares him 
his own paramaguruh. It would be more probable that Jayaratha has substituted Rajatantra ‘the 
King Tantra’ for the usual title Tantrarája ‘the King of Tantras’ for the sake of a play on words." 
1% Cf, above, 1/216d for this expression. 
130 Sanderson (2006: 7 n 17 and also 2007: 242 n 36) summarizes the contents of the concluding 
verses (8-41) of. Jayaratha's commentary in which he outlines his genealogy: Purnamanoratha, 
minister of Yaéaskara (r. 939-948) > Utpala(ratha) > Prakasaratha > Süryaratha > Utpalaratha 
minister of Ananta (r. 1028-1063), and disciple of his mother's brother Vibhütidatta, grandson of 
an unnamed minister of finance > Sivaratha >, minister of Uccala (r. 1101-1111); his brother 
Sammaratha > Gunaratha > Guigaratha > Srügáraratha minister of Rajaraja (Rajadeva, r. 1213- 
236), initiated by Subhatadatta, descendent of Vibhütidatta and author of a lost commentary on 
the Tantraloka > Jayaratha. 

Jayaratha reports that his patrilineal ancestors included ministers under YaSakara, 
Ananta (r. 1028-1063), Uccala (r. 1101-1111) and Rajadeva (r. 1213-1236), the last of these being 
his own father. A connection with the milieu of the court is also suggested by the prevalence of 
contributions by these authors to belles-lettres and the theory of poetry, drama, dance and music. 


TANTRALOKA 275 


of all the Saiva scripture. (Jayaratha,) having obtained this teacher, called the 
illustrious Kalyana, (whose) passions (rajas) had ceased and had realised 
(vidita) the great bliss that was made clearly manifest (prakatita) by the 
knowledge of nondualist Saivism (sivadvaita). (41) 


(Sankhadhara) had attained (full) knowledge of grammar (padavidya) 
and he studied (the teachings of) the three sages, '! He made known the lack of 
weight (laghutva) in Jaimini's science of linguistic interpretation (vakyabodha), 
and attained mastery on all the paths of the philosophies (naya) and (so) reached 
proficiency in (this) the third of the disciplines (katha).'* (42) 


The elder of the two (brothers), that is, the one called Jayaratha, wrote 
this commentary (viveka) on the Tantráloka, having acquired the knowledge (to 
do so) from that illustrious Sankhadhara. (43) 


Even when acquainted with all the locations of (its) teachings, no one is 
confident in the presence of Saiva scripture, which is hard to navigate 
(durgama) and fearsome with its (numerous and profound) revelations of the 
sense of (the many) Agamas (belonging) to the various currents (of scripture). 
Thus, even if (I have) stumbled greatly here and there (and) my (work) may be 
wanting, may not those who are good (and wise) become, for this reason, averse 
to me! (44) 


If this request is made to good (wise people), it serves no purpose, as 
their response is spontaneous (and always correct). If those who are of bad 
character are requested, (it is also useless,) because they would not respond 
(however much they were to be requested to do so). If (an open) mind which 
(embraces) all forms (notions and attitudes) does not develop when requested 
(to understand), then I (rest content) within myself alone, what is the use of 
(pitiful) dependence on others? (45) 


Aho! O fate! (you) have always in some (mysterious) way become 
propitious towards me! Be gracious now O Lord, and make (even just) one 
(person) listen to (these) words! Make just any one person at once into one who 
has known that and who will listen to this, my work, for (even just a) moment 
with his hearing (opened up, and) with tears (in his eyes) arisen from the delight 
(he experiences). (46) 


You (too, O Lord.) listen to (these) words (I have) fashioned, containing 
the essence of truth (tattvartha), that are pleasing to the heart like the resonant 
sound of a vind. This creative reflection (bhavana) (on the meaning of the 


He himself wrote a commentary (vimarsini) on the Alankárasarvasva, a work on Sanskrit poetics 
by Ruyyaka. He also wrote an epic poem called Haravijayacintamani. 

'' [ suppose these are Gautama, who taught the Nydyasitra, Kanada, who taught the 
Vaisasikasütra, and Jaimini, the founder of the Mimarhsa. 

ording to Rastogi (ibid. p. 98), this verse means that Sankhadhara had attained ‘proficiency 
in the secular sciences, including grammar, the science of linguistic interpretation expounded by 
Jaimini and all other empirical disciplines’. 

13 Read pramoditasru for pramoditàsu. 
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scriptures that has developed by) constant practice is (like) a newly married 
woman whose youth is well matured. Most tightly embracing us who are 
attended by (profound) thought, she will cling (lambhayisyati) (to our) lotus-like 
faces cleansed with the flow of the tears of bliss (that signal how) now our 
(suffering) has ceased. (47) 


Doubt has been removed, the suffering of transmigratory existence has 
been quelled, discrimination, with increasing abundance, has arisen deeply 
within (my) heart in (just) an instant. Thus, I have attained the unique 
(asámünya) state of nondual consciousness devoid of (all) limitations, so what 
use is there now for other (mundane) affairs?" (48) 


I, the blameless Jayaratha, have become firmly grounded in the secret of 
all the Saiva scriptures of (their every) word, sentence and conception. Indeed, 
nowhere in this world is there any other who is now (as) well-versed as I in 
Trika doctrine (trikadrk) and Krama (kramártha). 


Thus, the Discernment of the Light on the Tantras is fully complete. It is 
the work of the illustrious Rajanaka Mahāmāheśvarācārya Jayaratha. 


Praise to the teacher who for those who desire the fruits (that) Siva 
bestows is a veritable wish-granting tree. The only fire (that can burn up) the 
fuel of duality, he is the lamp (that illumines) Siva's path. (He) is Sambhu, who 
has made the lunar orb an adornment for the crest of his matted hair. He is this 
boat (that ferries across) the ocean of the Saiva (scriptures) and bestows the 
most excellent fruits. 


13 Jayaratha says of himself that he was free from all doubts and was imbued with a sense of 
blissful inner tranquillity. His realisation of absolute harmony induced a feeling of total 
resignation from mundane affairs. 
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Chapter Seven of the Malinivijayottara 
Concerning Mudras 


The first two passages concerning Mudra are drawn from two Trika 
Tantras. The first is Abhinava's prime authority, the Málinivijayottara. The 
second is an excerpt from a chapter in the Tantrasadbhava dedicated to this 
topic. We notice immediately that in the former the Mudrds are, for the most 
part, just outer ritual gestures made with the hands. But this is not entirely so. 
Some relate to the movement of the vital breath or are accompanied with 
reciation of Mantra. The names of several of them indicate their connection with 
yogic practice, at least in the minimal sense that they are made when the yogi is 
engaged in his practice. In some cases, there is a hint that they may not only 
induce or accompany yogic states, they are identified with these states 
themselves, as we find in passages quoted further ahead from Krama or proto 
Krama sources. Abhinava clearly declares that these states are one of the four 
modalities in which Mudra is formed along with the body, hands and speech. 
Only these three are mentioned in the Tantrasadbhava that models its 
presentation accordinglyThe Tantrasadbhava is much more sophisticated than 
the Málinivijayottara in that it identifies Mudra with the goddess who can 
assume the innumerable forms as countless Mudras who are, basically, yoginis. 


athatah sampravaksyàmi mudrakhyah Sivasaktayah | 
yabhih' sarnraksito mantri mantrasiddhim avāpnuyāt || 1 |I 


Now I will tell (you) about Siva's powers that are called gestures 
(mudrā)? (1b) by which the reciter of mantra is well protected and attains the 
accomplishment of mantra. (1) 


trisülari ca tatha padmam śaktiś cakran savajrakam | 
dandadamstre mahàpretà mahamudrà khagesvari | 2 I 
mahodayà karàlà ca khatvangam sakapálakam | 

halari pasankusam ghantà mudgarastrisikho ‘parah \\ 3 lI 
aváühasthüpanirodhà dravyada natireva ca | 

amrtà yogamudreti vijfteya viravandite l| 4 ll 


(The gestures are:) Triüla (the Trident) and Padma (the Lotus), Sakti 
(Power), Cakra (the Wheel) along with Vajra (the Thunderbolt), Danda (the 
Stick), Darnstra (the Fang), Mahàpretà (the Great Ghost), Mahamudra (the Great 
Gesture), Khage$vari (the Skyfaring Goddess), Mahodaya (the Great Arising), 
Karala (the Gapping Mouth and Protruding Teeth) and Khatvanga (the Ascetic’s 
Staff) along with Kapalaka (the Skull), Hala (the Plough), Pasa (the Fetter), 
Anku$a (the Elephant Gaud), Ghanta (the Bell), Mudgara (the Mallet), and 
Trisikha (the Three Tufts of Hair) is another. (The gesture made to) Aavaha 


! svaccha yabhistu raksita 
? MV 7/1b TÀv ad 15/259ab. 


278 APPENDIX A TO CHAPTER THIRTY-TWO. 


(Invocation), Sthapani (Placing) and Rodha (Blocking), Dravyada (Bestower of 
the Sacrificial Substances), Nati (Salutation), Amrta (Nectar) and Yogamudra. 
(These are the gestures) that should be known. O goddess praised by (all the) 
heroes. (4) 


Trisüla (the Trident) 


tarjanīmadhyamānāmā daksinasya prasáritàh | 
kanisthangusthakakrantastrigiilam parikirtitam W 5 W 


The index, middle and ring fingers of the right (hand) are extended 
(while) the thumb covers (and 
Padma - the Lotus Gesture 


padmakarau karau krtvà padmamudram pradarsayet | 


Having made the two hands into the form of a (blooming) lotus, display 
the gesture of the lotus. (6ab) 


Sakti (Power) 
sarmmukhau prasrtau krtvà karanantaritangult | 6 ll 
prasrte madhyame lagne kaumaryah Saktirisyate | 


Extending the hands first in front of each other and withdrawn the 
fingers inwardly, extending the middle fingers touching (each other) is 
considered to be (the gesture of) Power. (6cd-7ab) 


Cakra (the Wheel) 


uttanavamamustestu daksa * * * * * * || 7 | 
* * * ksayenmustim cakram nürücam * * * * | 


The fist of the left-hand faces upwards, the right . . . cast the fist . . . is 
the Wheel and the Arrow . . è (7cd-8ab) 


Vajra (the Thunderbolt) 


uttanavamakasyordhvam nyased daksam adhomukham || 8 1l 
kanisthangusthakau Slistau $esàh syur manibandhagah | 
vajramudreti vikhyata caindri sańıtoşakārikā | 9 || 


Place the right face downwards above the left facing upwards. The little 
fingers and the thumbs adhere together and the rest (of the fingers touch) the 
wrist — this is said to be the gesture of the thunderbolt of Indra that gives 
satisfaction. (8cd-9) 


? Part of the text is missing here. 
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Danda (the Stick) 


ürddhvaprasárito mustir daksino ‘ngusthagarbhagah | 
dandamudreti vikhyata vaivasvatakulapriya V 10 Wl 


The right fist is extended upwards and the thumb is placed within it. 
This called the gesture of the stick which is beloved of Vaivasvata’s family. (10) 


Darhstra (the Fang) 


vamato vaktragarh kuryád vamamusteh kanisthikam | 
damstreyam kirtita devi camunda kulanandini || 11 Il 


Place the little finger of the left fist on the mouth to the left. This, O 
goddess, is praised as (the gesture of) the Fang that is the delight of Camunda’s 
Kula. (11) 


Mahapreta (the Great Ghost) 


vamajanugatam pàdam hastau prsthapralambinau | 
vikrte locane grīvā bhagnà jihvà prasarita | 12 ll 
sarvayogiganasyestà prità yogt§vari mata | 


The foot is placed on the left knee and the two hands hang behind, the 
eyes are distorted, the neck is bent and the tongue extended — (this is the gesture 
of) the ghost," considered to be the goddess of yogis (yogisvari) is the favourite 
of the all the hosts of yogis. (113ab) 


Mahamudra (the Great Gesture) 


hastav adhomukhau padbhyàrn hrdayantam nayed budhah | 13 Wl 
tiryagmukhantam upari saramukhav ürdhvagau nayet | 
mahamudreti vikhyata dehasodhanakarmani M 14 ll 
sarvakarmakari caisa yoginam yogasiddhaye | 


The hands facing down, the wise man should lead (his) two feet up to 
the heart and (then) lead them up the top of the face which (should be) tilted. 
The two feet, raised up, face each other. (This is) called Mahamudrà (which is 
used) during the rite of the purification of the body. This (gesture) performs all 
the rites and serves yogis to accomplish yoga. (13cd-15ab) 


Khage$vari (the Skyfaring Goddess) 


vaddhva padmasanam yogi nabhav aksesvarari nyasef Vl 15 ll 
dandākārar tu tari tavan nayed yàvat kakhatrayam? | 


* Read pretd for prit. 
5 tarh: ksiped 
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nigrhya tatra tat türnam prerayet khatrayena tu | 16 Il 
etàm baddhva mahavirah khegatim pratipadyate | 


Assuming the lotus posture the yogi should direct (his mind) the lord of 
the senses into the navel (region). In the form of a staff, he should lead it along 
until’ (it reaches) the three voids (in the head). After restraining it there he 
should rapidly impel (it) with the three voids (above the head).* Having formed 
that (Seal of the Skyfaring Goddess), the great hero, attains flight (in the sky of 
consciousness).’ (15cd-17ab) 


Mahodaya (the Great Arising) 


adhomukhasya daksasya vàmam uttànam ürdhvatah V 17 W 
andmamadhyame tasya vàmángusthena pidayet | 

tarjanyà tatkanistham ca tarjanim ca kanisthayà W 18 W 
madhyamanamikabhyam ca tadangustham nipidayet | 
mudrà mahodayakhyeyarn mahodayakari nrnām || 19 Il 


The left (hand) faces upwards, middle and ring fingers of the right 
(hand) that faces downwards should be pressed with the thumb of the left 
(hand), the little finger with the index, and the index with the little finger, and 
that thumb should be pressed with the middle and ring finger. This is the gesture 
called the Great Arising which that greatly elevates men. (17cd-19) 
Karala (the Gaping Mouth and Protruding Teeth) 


anamikakanisthabhyam srkvanyau pravidarayet | 
jihvam ca cálayen mantri® hahakaram ca karayet \\ 20 Il 
kruddhadrstih karaleyam mudrà dustabhayankari | 


The reciter of mantra should pull apart the corners of the mouth with the 
ring and and little fingers, wiggle the tongue and make the sound HA HA 
starring angrily. This the gesture of the Gaping Mouth and Protruding Teeth that 
instils fear in the wicked. (20-21ab) 


Khatvanga (the Ascetic’s Staff) 


vamaskandhagato vamamustir ucchritatarjani V 21 | 
khatvangakhya smrta mudrà kapalam adhunà $rnu | 


° Kh: tarh ca tam tavad 

7 *Read with TA 32/1 1b tavan for bhavarit 

* The three voids in the head are bindu, nada and the Cavity of Brahma. The three above the head 
are Power (Sakti), the Pervasive One (vyāpinī) and With Mind (samana). The mind is ‘restrained’ 
by breath retention (kumbhaka). If successful, the yogi attains the level of the Transmental, 
through which he unites with Siva. 

9 MV 7/15cd-17ab is quoted in TAy ad 15/(361cd-363ab) (361-362), which is a commentary on it, 
and TA 32/10cd-12a = MV 7/15cd-17a. 

' k: jihvar ca lálayed. 
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The left fist, with the index finger extended, is placed on the left 
shoulder. (This) gesture is said to be called the Ascetic’s Staff. (21cd-22ab) 


Kapalaka (the Skull) 


nimnam panitalam daksam isatsarkucitünguli' Vl 22 I 
kapülam iti vijfieyam adhunà halam ucyate | 


Now listen to (the gesture of) the Skull. The palm of the right hand is 
slightly cupped and the fingers contracted. This should be known to be (the 
gesture of) the Skull. (22cd-23ab) 

Hala (the Plough) 


mustibaddhasya daksasya tarjani vamamustind 23 Il 
vakratarjaninà grastà halamudreti kirtità | 


Now the (gesture of) the Plough will be taught. The index finger of the 
right (hand) clenched into a fist is grasped with the bent index finger of the left 
fist. This is praised as the gesture of the Plow. (23cd-24ab) 

Pà$a (the Fetter) 


mustyah prsthagayor daksavámayos tarjanidvayam I 24 |l 
vámüngusthügrasamlagnam pasah prasrtakuficitah | 


The two index fingers of the right and left (hands) that are on the back 
of the (downturned) fist are connected to the left thumb. (This is the gesture of) 
the Fetter that (alternately) extends and is contracted. (24cd-25ab) 


Ankusa (the Elephant Gaud) 


hale mustir yathà vàmo daksahinas tathankusah W 25 || 
The left fist, without the right, is as it is (when making the gesture of) 
the plough. Such is (the gesture of) the Elephant Gaud. (25cd) 


Ghantà (the Uvula) 


adhomukhasthite vàme daksinàm tarjanim budhah | 
calayen madhyadeSastham ghantamudra priya mata || 26 || 


When the left hand is facing downwards, the wise man should wiggle 
the index finger of the right (hand) located in the middle (above of the left one). 
This the Gesture of the Uvula, which is considered to be dear (and pleasant) 
(priya). (26) 


!! sva: misattatkuiicitaéngulim 
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Mudgara (the Mallet) and Trisikha (the Three Tufts of Hair) 


karáv ürdhvamukhau kāryāv anyonydantaritanguli | 
anáme madhyaprsthasthe tarjanyau mülapavarge" \| 27 I 

The hands should be turned upwards and the fingers mutually concealed 
by one another. The two ring fingers are placed on the back of the middle 
(fingers) and the two index fingers on the two little fingers (mülaparva). (27) 


madhyame" dve yute karye kanisthe parusavadhi | 
tarjanyau madhyaparsvasthe virale parikalpite || 28 ll 


The two middle fingers should be connected together and the two little 
fingers at the end of the parusa (parusüvadhi);^ the two index fingers are 
placed on the middle fingers and splayed apart. (28) 


mudgarastrisikho'* hy esa ksanád àvesakàrakah | 


This is (the gesture of) the Mallet and the Three Tufts of Hair that 
brings about the penetration (of Rudra's power) in a moment. (29ab) 


Avahana (Invocation) 


karabhyam anjalim krtvà anàmümülaparvagau || 29 Il 
angusthau kalpayed vidvan mantravahanakarmani | 


The learned man, having cupped the two hands together (afijaliri krtvà), 
should place the thumbs on the ring and little fingers (during) the act of 
invoking the mantra (deity). (29cd-30ab) 

Sthapani (Installation) 


musti dvàv unnatangusthau sthapant parikirtita | 30 |l 


The thumbs of the two fists are raised up. (This is) said to be (the 
gesture for the) installation (of the deity). (30cd) 


Rodha (Fixing) 


dvàv eva garbhagangusthau vijfieyà samnirodhini | 


"2 sva0 mülaparvata 

P sva0 madhye dva tu yuta parusavapi ca 

' The text here is corrupt, parusavadhi makes no sense. It seems that the sense is that the two 
little fingers are conjoined at the side of the hand. 

'S *Read madhyaparvasthe for madhyaparsvasthe. 

16 k: strisira 
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The two thumbs placed within (the clenched fists) should be known to 
be (the gesture used to) fix (the installed deity in place) (sarinirodhint). (31ab) 


Dravyada (the Offering of the Sacrificial Substances) 
dravyadà tu samakhyata * * * * tra saramukhi || 31 Il 


- « (placed) facing before one . . . is said to be (the gesture of) the 
offering of the sacrificial substances." (31cd) 


Nati (Salutation) 


hrdaye sarmukhau hastau sarilagnau prasrtànguli | 
namaskrtir iyah mudra mantravandanakarmani V 32. || 


Joining the hands together in front of the heart with the fingers extended 
~ this is the gesture of Salutation (namaskrti) (which is used for) the act of 
praising the mantra (deity). (32) 


Amrtà (Nectar) 


sardhāh karayor angulih sthitah | 
kanistham daksinam vame ‘nāmikāgre niyojayet | 33 Il 
daksine ca tathà vamam tarjanimadhyame tathà | 

angusthau madhyamülasthau mudreyam amrtaprabhà | 34 l| 


All the fingers of the hands cover one another mutually. The right little 
finger should be conjoined to left ring and little fingers and in the same way, the 
left (little finger) to the right index and middle fingers, and the two thumbs are 
placed on the middle and little fingers — this gesture is (called) the Light of 
Nectar (amrtaprabha). (33-34) 


Yogamudra 


daksinam nübhimüle tu vàmasyopari samsthitam | 
tarjanyangusthakau lagnau ucchritau yogakarmani || 35 ll 


The right (hand), placed on top of the left one, is (placed) at the base 
(miila) of the navel with the index and thumbs connected together and upraised 
— (this gesture is made) when practicing yoga (yogakarman). (35) 


evam mudraganam mantri badhniyad dhrdaye budhah | 
sarvasam vācakaś cásám orn hrim nama tato namah | 36 Il 


The wise reciter of mantra should make the group of gestures in this 
way in (front of his) heart. (The mantra that) denotes all of them (and is uttered 


" Part of the text is missing here. 
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when they are displayed) is OM HRIM, the name (of the gesture) then (followed 
by) NAMAH. (36) 


iti $rimalinivijayottare tantre mudradhikarah saptamah W 7 | 


Appendix B to Chapter Thirty-two 


Chapter Eight of the Tantrasadbhava concerning Mudrà' 


The following is an extract from chapter eight of the Trika Tantra, the 
Tantrasadbhàva. 


75b kh) evam àdyais tu (kh: -màdyaustu) paryàyaih Saktir vacya (k, kh, g: - 
vacyah) prthak prthak | 

mudràsaktir iti proktà mudritam (kh: -ta) dravayisyati V 76 || 

tena mudra samakhyata devadevena Sambhuna va) | 

mudritam gopitam proktam cicchaktyayàh (all: cichaktyayà) svarüpinam (kh: - 
pakam) \| 77 WM 

na (g: ?) jRayate (k: jàyate; g: ?) varürohe sā maya (k, kh, g: maya kh: + saya) 
samudahrta | 

ajfiánamalarüpena yavad baddhah sa pudgalah || 78 lI 

na janati paratmanar’ tàvan maya (k, kh, g: yaya) pravartate | 

bhinne tamasi ekatvam yada pasyati mánavah M 79 || 

tadà sa tu para prokta bandhamoksakart (kh: kari) priye | (g: ? 76 to 80ab 
unclear in MS G) 


Sakti is denoted in this way by these and other such synonyms, each 
separately. She is said to be the power of Mudra (mudrásakti). Stamped (with 
that the world) will melt away. Thus, she is called Mudra by Sambhu, the God 
of the gods. ^Sealed' is said to be what has been hidden which is the essential 
nature of the power of consciousness, Unknown, O fair lady, she is said to be 
Maya. As long as the soul is bound by the impurity of ignorance,’ he does not 
know the Supreme Self and Maya operates. If when the darkness has been rent 
asunder and a man sees oneness,’ then, O beloved, (that power) is said to be 
Para (the supreme) who binds and releases? (bandhamoksakari) (76-80ab) 


eka (kh: eka) sā paramà $aktih (kh: sakti) samsthita tu Sivecchayd II 80 II (g: ?) 
mocayanti (k, kh, g: -yanti) grahüdibhyah pasoghan (k, g: yamogham) 
dravayanti ca | (g: ?) 

mocanád (k, kh, g: mocanàá) drāvaņād yasman mudràkhyà (kh: -smat-) sā Saktih 
(k, g: Saktyaya; kh: Saktaya) smrtà (k, kh, g: smrtah) M 81 
gatimatyarthabhavena khamarge caiva nityasah (g: -sah) | 

carate sarvajantiinam khecari tena sā smrta (k, kh, mytah) || 82 Il 
paratvenaikadhd (kh: nekadhà) jfieya punas caiva dvidhà smrtà | 

icchā (g: icchā) jñāna (g: jfiána) trttya (g: * * *?) tu (g: *?) varnarüpà (g: * * * 
*?) upágatà (g: * * * *?) | 83 Il (k: 2) 


' KM 6/76-113ab is drawn di.rectly from the Tantrasadbhava 8/76cd-113ab. The two versions 
have been compared. In places I adopt the reading in the KM although, the Tantrasadbhava 
certainly precedes it. 

? Read with the KM paratmanam for parātmā vai and maya for yaya 

**Read with KM ajñānamalarūpenņa for ajfiánatamarüpena 

* Or ‘if a man sees oneness in the multiplicity of darkness’. 

5 Or ‘releases the bound". 
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That supreme power is one, established as Siva’s will, liberating from 
(the negative influences of) the planets etc and causes the mass of fetters to melt 
away. As she releases (mocana) and causes to melt away (dravana) that power 
is said to be called ‘mudra’. As she moves perpetually on the Path of the Sky as 
the fate, intelligence and purpose of all living beings, she is said to be Khecari.° 
She should be known to be one as the supreme and is also said to be two-fold as 
will and knowledge. The third form she assumes is the letters (varna).’ (80cd- 
83) 


paiicasadbhedasambhinnd ekà evam udührtà | (k: missing g: ?) 
arisavayavasampürnà (kh: amsàáva-) málayitvà jagat sthità) | 84 ll (k, g: ?) 

30a) nadiphantasvariipena (kh: -phanta-; g: ?) tena (g: ?) sā (g: ?) malin 
smrtà (k, kh, g: smrtàh) | 

saptakotyas tu mantranam aprameyas tu ye smrtüh || 85 II 

svatantrasthas (k, g: svatanusthds) tu te sarve mudritah paramesvari | 

76a kh) tena mudrà samakhyata sadyahpratyayakarika (k, kh: -kah; g: pratyaya 
* * *?) | 86 Il 


Divided into fifty, she is said in this way to be one. Complete in all her 
limbs and parts, she abides in the form of (the alphabet) beginning with N and 
ending with PH having threaded together (mdlayitva) the universe. Thus, she is 
called Malini. O Supreme Goddess, the 70 billion mantras that are said to be 
without measure (in their extent and number). (They are each) in their own 
Tantra, all sealed (with Mudra). Thus, she is called Mudrd and gives immediate 
realisation. (84-86) 


avayavair (k: -vai) matrriipa sve sve amse vikalpand (k: -nüm) (KM: 
vyavasthita) | (g: ?) 

brahmamsa caiva (kh: brühmam-) raudryamsa (kh: nāsti) kaumaryamsa 
varanane | 87 I (g: ?) 

vaisnavyamsd ca. yamyamsa caindryamsa ca tathünaghe | (g: ?) 

yogesvaryà (k, kh, g: yogesvaryása-) yogamsa yogayogesinayika || 88 II 

ete camsah (k, kh, g: camsà) smrtah (kh, g: smrtàs) sapta punah (kh, g: punas) 
saptasu saptasu | 

brahmakhyà sapta uddistah (kh, g: uddistas) sapta mahesvari punah | 89 || 
kaumaryah (kh: -ryās; g: kumà *?) sapta uddistà vaisnavyàh (kh: -vyás) sapta 
eva hi | (g: ?) 

41b g) vaivasvatyas (k, kh, g: -svatpas) tathà sapta aindranyah (k, kh, g: indra-) 
sapta eva tu ll 90 Il (g: ?) 

camundas tu smrtah (kh: smrtas) sapta evar vai sapta saptasu | (g: ?) 


© KM 6/81cd reads: khagatir hy iirdhvabhavena khagamárgena nityasah 

Flight always (occurs) by means of the elevated state (ardhvabhava) which is the Path 
of the Skyfarers. 
? paratve eka tu sā jfieyà punas caiva tridhà smyta ll 81 Il 
icchà jħānī kriyā sā tu varnarüpam upagata | 

In the supreme state she should be known to be one and she is also said to be three-fold. 
She is will, knowledge and action and has assumed the form of Letters. 
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ekonapaiicasatir devyo (k, g: -ti devyau) bhuvanavalisamsthitah (kh: -sań * 
tah) 191 1I 


Her form, in terms of (her) limbs are the Mothers, each one located 
within her own limb. O fair faced lady, there is the limb that is Brāhmī, (so too) 
Raudri, Kaumārī, Vaisnavi, Yami, and Aindrā. O sinless one, she is Yogeśvarī’s 
limb of Yoga. She is the leader (nāyikā) of (these), the Mistresses of Yoga 
(yogayogesi). These are said to be seven limbs and, again, they are in each 
group of seven. (88-89ab) 

Those called Brahmi are said to be seven. Again, those of Mahesvari are 
seven. Seven are said to be those of Kumari and seven those of Vaisnavi, so too 
the Vaivasvatis are seven and seven those of Indrani. The Cámundás are said to 
be seven. In this way there are seven in the seven and (so) there are forty-nine 
goddesses who reside in the series of worlds. (88cd-91) 


punar bhedair anekais tu samsthità gaganàvali | 

tasyà dehagatà romah kotyas trini (k, kh, g: kotyah-) prakirtitah | 92 || 

laksüni caiva paficàsad romanam tu tadudbhavàh (g: tadudbha *?) | 
ekaikaromaküpe (kh: ekaike-) tu yoginyah kotigah sthitàh | 93V (g: ?) 
trikotikotikotinam kotayas tu anekadhà | (g: ?) 

yathà cambaraparyante prthivyadisu sambhavah (k, kh, g: sarnbhavah) W 94 Il 
(8: ?) 


Again, she who is the series of (Yoginis) in the Sky (gaganàvali) abides 
as many kinds. The pores (of the skin) in her body are said to be three billion 
and fifty lakhs. (The Yoginis) are born from them. There are billions of Yoginis 
in each (and every) pore. They are three billions of billions, many times over 
that rise up to the extremity of the heavens beginning with (the worlds) in Earth 
and the rest. (994) 


anavas tv aprameyás tu (k: abhavastva-; g: ?) tatve tatve anekadha | 
stiksmariipas (k, g: süksmà riipa) tathà mudrà evam sarkhyà na vidyate | 95 || 
vyapitam tu samastam (kh: -sta) hi mudre süksmantaraih (kh: süksmaparaih; g: 
süksmátaraih) priye | 

evan mudrah samakhyata vyapitvam aprameyatah (k: -tah; g: vyapi * * * * * 
*?) 19611 

76b kh) ekà eva para mudrà yasyedam (k, kh, g: -harn) tisthate jagat | (g: ?) 
yam yam sprsaty asáv angam sā sa mudrà vidhiyate \\ 97 || (g: 2) 


* We note, by the way, that Abhinava must have observed that the scriptures he considered to be 
the most elevated taught of the existence of hoards of Yoginis. Although he does, of course, refer 
to yoginis and their worship, he does not stress their immense numbers and forms as do his 
scriptures that refer to them repeatedly, extensively, with great imagination. They are a primary 
feature of the Tantras of the Vidyapitha, so too of the Mudrapitha, if we accept that the Kubjika 
Tantras also belonged to that group of scriptures as well as to the Vidyapitha. Apart from the two 
chapters at the end of the Svacchanda that appear to be later additions, they hardly appear in the 
Svacchanda, although the Mothers, are well known to it and integral to the entourage of 
Svacchanda Bhairava. Ksemaràja stresses their association with the letters of the alphabet. He 
cites the Tantrasadbháva about this in his commentary on the Sivasütra. 
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The individual souls are without measure (that is, innumerable) in each 
one of the principles (tattva). Of many kinds, they are subtle. In the same way, 
Mudras are innumerable. O Mudra! Beloved! Everything is pervaded (by them 
and they) are most subtle. Such are the Mudras said to be. (They are 
everywhere. Such is their) pervasion because they are (innumerable) without 
measure. There is (however) just one supreme Mudra to which this universe 
belongs. Whatever limb it touches, that (limb) becomes this or that Mudra. (95- 
97) 


nrtyam calam (k, g: valar; kh: valbham) tathà hàsyam nagnatvam (k, g: 
nanagna; kh: nagnatva) larnghanam (kh: larnghana) ca yat | 

romodgamar (kh: romodbhava) tathà canyam rodanam sphotam eva ca | 98 ll 
yam vikaram prakurvanti tat sarvari mudrasamjnitam | 

angulyà (k, kh, g: -4) canganà proktà ange carati nityasah (g: -sah) | 99 Il 
angulyás tena uddistà mudrabandhe varünane (g: va * * *?) | 

kam Sartram (k, g: Saviram; kh: Sariras) iti khyatam nyastas tatra pravartate |l 
100 Il (g: ?) 

helagamanamargena (kh: -na) tena nama kaniyasi (k: variyast ? kh: vaniyasi) | 
(8: ?) 


Dance, motion, humour, nudity, jumping, horripilation, weeping, 
outbursts — whatever alteration they bring about (in the body), it is all called 
mudrà. And the finger (angulya) is said to be the woman (arigand) (Kundalini 
(?)) who moves constantly in the body (aga). Thus, O fair faced lady, (the 
positioning of) the fingers are taught when making a mudrda.° ‘Ka’ is said to be 
the body. (The fingers) placed there, (mudra) operates by the path of amorous 
dalliance (helágamana). Thus (kaniyasi, the little finger) is called the "lowest 
(kaniyasi). (98-101ab) 


anāmā (g:?) nàmarahità (g: ?rahita) kotidha (kh: -dho) sarivyavasthità (k, kh, 
g: -tāh) I 101 I 

nümarm na $akyate (g: sakrte) kartum (KM: vaktum, kh: karta) anāmā tena 
giyate | 

madhye pravartate nityam àsrayà pudgalasya tu | 102 Il 

tatradharad (k, kh, g: -ro) vrajed tirddhvam punar āgamanar priye | 

madhyamá nama tenatra kathità mantravüdinàm (g: -vádi *?) || 103 Il 


(The ring finger is called) ‘anima’ as it (corresponds to the energy 
called) “Without Name’. She is configured in billions of ways. 10 (She is called) 
"Without Name' because (as that is so) it is not possible to give (her a) name. 
(101cd-102ab) 

The middle (finger) (madhyama) of those who know mantra is so-called 
here because it always operates in the middle and is the support of the individual 
soul. There it moves upward from the foundation and then, O beloved, returns 
again. (102cd-103) 


? Reading, as in the KM, aiigulyá Another translation could be “Thus it (the woman ?) is indicated 
by the finger when a gesture is formed." 
'5 KM reads kotibhedair vyavasthita ‘she is configured with billions of kinds’. 
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tarjanam kurute nityara sarnyojanaviyojanam (k: -viyoktana) | (g: ?) 
tarjayeta mahamoham pásajalam anantakam M 104 Il (g: ?) 

tarjani kathità tena mudrà sarvasu (k, kh, g: sarvástu) cottama | 
angustha oghabhütas tu pravahet satatam priye \| 105 ll 

uccárena (kh: -nà) pravarteta angusthas tena sa (k: sah) smrtah | 


It is called the gesture of the index finger (rarjani). Amongst all (the 
mudrās) it is the most excellent. It always points, that is, connects (with what it 
is pointing to) and disconnects (from where it moves away). lt points 
(threateningly) at the endless net of fetters which is the great delusion 
(disconnecting from it and connecting to a higher reality). (104-105ab) 

O beloved, the thumb is the current (of the vital breath) that flows 
constantly. It is should be set into operation by the utterance (of Mantra) and so 
it is said to be the thumb (arigustha).'' (104-106ab) 


aha (k, g: adha) ürddhvagatih prokta stau tu rátri nigadyate (k, g: ni-) |l 106 Il 
hastau (kh: hasto) tena samükhyátau vàmadaksinam ucyate |"? 

77a kh) vàme srstir iti proktà sarihàro daksinena tu \\ 107 ll 

savyásavyagatau tena kathitau viranayike | 


Day (AHA) is said to be the upward motion (of prana) and STAU, (the 
downward movement of apana), is called Night. Thus, they are called the two 
hands (hastau). (Now) left and right (hands will be) taught. Emanation is said to 
be on the left. Withdrawal (takes place) by means of the right. Thus, O 
(goddess, you who are) the leader of the heroes, (the hands) are said to be on the 
left and on the right. (106cd-108ab) 


vamavyaptam jagat (kh: gajat) krtsnam jñātvā jfdtam tadà priye V 108 Il 
samyogena vararohe àtmakundalini (k, g: -mundalini) tu sā | 

etat sáram para (k, g: parar; kh: para) yonih yoninath (kh, g: -nà) yonir uttama 
I 109 I 

yo jriàyati varárohe Saktir àdyà (g: sa-) manonmani (kh: -manotmani) | 

tena jfiátari (k, g: jiánarn) jagat sarvam (g: ?) avarnam (k, kh: avarna; g: ?) 
varnavarjitam (kh: varpà-) W 110 Il 
42a g) sa tu mudrà samakhyata visvavyáptikarà para | 


The universe is pervaded by the left. Once known (that), then, O 
beloved, everything is known." O fair lady, by conjoining (the two), that 
(mudrā becomes) the Kundalini of the Self. This is the essence, the supreme 
womb (yoni), the most excellent womb (yoni) of the wombs (yoni). O fair lady, 
he who knows the first (and foremost) Sakti, that is, Mind beyond Mind 
(manonmani), has known the entire universe. (It is) the letter A devoid of 


!! The word for thumb — arigustha — is here derived apparently from anga means ‘limb’ and, by 
extension ‘body’. The word ‘ostha’ means ‘lip’. So, the thumb is the "lip of the body’, that is, it 
stands for the mouth especially when speaking. 

? Lines 107 to 108 illegible in MS g. 

"KM 107cd reads: vamavydptam jagat krtsnari sarihürántarn tadà priye ‘The entire universe is 
pervaded by Vāmā then, O beloved, it is the end of withdrawal." 
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letters.'* That is said to be Para Mudra who brings about the pervasion of the 
universe. (108cd-11 lab) 


dvau bindü (k, kh, g: vindu) culike (k, kh, g: tulike) dve tu visargah 
Saktisamputah V 111 Il 

tadutthatveha (kh, g: -ceha) nàdantam viddhi Siinyam udahrtam (kh: -samudà-; 
g: sünya-) |^ 

30b) eka (k, kh, g: ekarn) mudra samakhyata vanmanahkayakarmani (g: -mana- 
)N 1121 


The two Drops and two Crests (ciilika) (constitute) emission 
encapsulation by Sakti. Here above that is the End of Sound, the pervasive 
energy (vibhvi) which said to be the Void. She rises upwards from the Place of 
Birth until (she reaches) the Circle of Phenomenal Existence. This is between 
the Foundation and the genitals by virtue of the union of emanation and 
withdrawal. There is (thus) said to be (just) one Mudra (that operates) in the 
activity of speech, mind and body.'^ (110cd - 3) 


: varnavarnavivarjitam ‘free of (both) letter and (the condition) devoid of letters’. 
line, read with KM 6/111-112ab: 

tadürdhvam iha nàdàntarn vibhvi Siünyam udáhrtam | 

janmasthanat samudyanti yavat tadbhavamandalam W 111 I 

srstisamhaürayogena medhram-dhüramadhyagam | 

16 The colophon declares: iri bhairavasrotasi  mahátantre vidyapithe | saptakotipramüne 
sritantrasadbhàve mudradhikàro namastamah patalah | 8 l| This is the eighth chapter concerning 
Mudra which is in the venerable Tantrasadbhava that is part of the Vidyapitha that measures 
seven billion (verses), the great Tantra within the Bhairava current (of scriptures). 


Appendix C to Chapter Thirty-two 
Mudra according to the Krama System 


The five mudras of the five spheres of Siddhas according to the 
Mahünayapraküsa by Arnasithha' 


The Wheel of the Aggregate 
1) Karankinimudra of the Jnanasiddhas 


(The energy that does this) is called Karankini, the supreme seal 
(mudra), by the wise. It is the energy of these, the Jñānasiddhas. This gesture, 
having sealed duality, is free of all the senses. (86-87ab) 


2) Krodhinimudra of the Mantrasiddhas 


The rays of the Mantra (siddhas) upwardly consume (nigalanti) by (the 
force of) Wrath the entire expanse of the play of the twenty-four conditioned 
principles from Earth to Nature as they are the Mantrasiddhas of that (power of 
consciousness) generated from the process (operating in) the Abode of 
Emptiness (vyomadhümakrama). (87cd-89ab) 

The seal (mudrā) that is fierce and (yet) undisturbed, that conducts the 
energy (vibhava) of the principles to the supreme vitality of mantra by (the 
power of) Wrath is said to be Krodhini. This most excellent seal is that of the 
Mantrasiddhas. Once sealed what is generated by duality it is established in the 
body. (89cd-90ab) 


3) Bhairavimudra of the Melapasiddhas 


Once the twelve knots have been pierced, these energies arise supreme. 
Endowed with the qualities of the Great Union, their one form oneness 
(samarasya) they, established in the abode of the unobscured expanse of 
consciousness, shine perpetually. (90cd-93ab) 

Bhairavi is said to be the seal that, having filled the spectacle of duality 
generated by the intensity of her innate power, is free of being and non-being, 
her glorious power full (and perfect) and form unobscured. Bhairavi by nature, 
this is the gesture, full to overflowing with the oneness (samarasya), which is 
the waveless expansion of consciousness, of these Melapasiddhas. (93cd-95). 


4) Lelihànamudrà of the Saktasiddhas 


The Saktasiddhas, free of defects, are rightly said to be (those who) 
reside in the abode devoid of limitations (graha) they, luminous and supremely 
powerful (fiksnatama), are intent on destroying the most subtle energies said to 


! MNP (by Arnasimha) verses 86-106 
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be (those) who form are the seeds of the latent traces of the subtle body 
(puryastaka). (96-97) 

The seal said to be Lelihana, extremely voracious and free of all 
restraint, is the activity (of consciousness) which is the destruction of all 
destruction. (98) 

This seal, ever active, is present within the Supreme Abode having 
sealed the duality of these, the goddesses of the Saktasiddhas. (99) 


5) Khecarimudra of the Sambhavasiddhas 


The goddesses of the Sambhava(siddhas), reside in the abode free of 
duality and bestow the attainment of the plane of oneness (samarasya). They are 
said to be these very (goddesses) because, expanding, luminous lights, they are 
intent on devouring (the duality of) the four-fold manifestation of Speech that 
ranges from the Supreme to the Corporeal (vaikhari). (100-101) 

The seal that, free of all obscuring coverings and without abode 
(nirniketana), moves in the Expanse of Touch (sparsagagana) and is (herself) 
Touch (sparsa) is said to be Khecari. (102) 

Khecari is said to be the lightening flash that travels through the Sky (of 
Consciousness), the plane free of all things, her sole nature the expansion of her 
own innate light (svaprakàsa). (103) 

This seal, free of thought constructs and perceived (prathita) at all 
times, serves to seal in an instant the multiplicity of these, the goddesses of the 
Sümbhavasiddhas. (104) 

The five goddesses, ever active, abide thus, as does (the one energy 
which is) the five seals, in the Wheel of Egoity (asmitácakra). (105) 

Formless, everywhere established and endowed with the five wheels, 
(her true nature) should be known by the wise through the practice (yukti) that 
comes from the mouth of the master. (106) 


Appendix D to Chapter Thirty-two 


Maharthamafijari concerning Mudra 
according to the Krama System 


"By (practicing the mudraas called) Karankini, Krodhanii, Bhairavi, 
Lelihana and Khecari when perception takes place, the supreme pervasion (of 
consciousness) is revealed. (77) 


The manner in which the mudrdas are formed (externally) is taught there 
itself (in the Vijianabhairava): 


(The yogi should sit) on a soft seat, on one buttock, keeping (his) hands 
and feet without support. By adhering to that (posture, his) intellect (mati) 
becomes supreme and complete.’ (78) (77) (Karankini) 

Sat on a seat, half bending the arms properly (as required), fixing the 
mind on the space under the armpits, by merging into that, peace comes, (79) 
(Krodhanii) 

Fixing the gaze without blinking on something with a gross (and 
beautiful) form, having freed the mind of (all) support, in a short time, one 
attains tranquillity (Siva), (80) (Bhairavi) 

The tongue (turned up) into the center (of the nasal cavity), the mouth 
wide open and the attention fixed on the center (there), uttering the letter H 
mentally, (the breath) then dissolves into the Tranquil One. (81) (Lelihana) 


! The following 
p. 90 ff. 
karankini krodhani ca bhairavi lelihanika | 

khecari ceti mudrayah pafcàtmakatayà sthitih | iti | 


ssage concerning Krama Mudraas is drawn from Mahaarthama~njarii verse 77 


tathà srivijfiánabhagfàrake - 
1) karankinyà 2) krodhanayà 3) bhairavyà 4) lelihanaya | 
5) khecaryà drstikale ca para vyaptih prakàsate | iti | 


mudréndath bandhaprakarasca tatraivopapaditah | yatha - 


1) mrdvasane sphijaikena hastapadam nirasrayam | 

vidhaya tatprasargena para pirna matirbhavet || (karankinya) 

2) upavisyasane samyag bāhü krtvardhakuficitau | 

kaksavyomni manah kurvan Samamé illayàt V (krodhanaya) 

3) sthülarüpasya bhavasya stabdharn drstirh nipatya ca | 

acirena nirüdhürarn manah krtvà sivam vrajet | (bhairavyà) 

4) madhyajihve spharitasye madhye niksipya cetanam | 

hocedram manasd kurvan tatah Sante praliyate | (lelihanaya) 

5) ásane Sayane sthitvà niradhararh vicintayet | 

svari dehari manasi ksine ksanat ksinüsayo bhavet M iti | (khecarya) 

? If this is the posture (mudra) of the Skeleton, like savasana it involves lying down, but in this 
case on one side so only one buttock is resting on the matress (mrdvásana). If so, the reference 
here is not to both feet and hands being ‘without support’ just the two that are on the upper side of 
the reclining body. 
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Either (sitting) on a seat or (lying) on a bed, meditating on his own body 
as being without support, when the mind ceases, within a moment (the yogi) is 
free of (all his binding) dispositions (asaya). (82) (Khecari) 


Karankinr? 


From the point of view of reality (tattvavrttya) the Mudra called 
Karankini is capable of bringing about the falling away of the duality (bheda) 
which is called one’s own body and senses. As (is said) in the venerable 
Cidgaganacandrika: 


O Mother! These inner, and so too outer rays (kara), are the bodies of 
Your senses. This is the body, (Your iconic) form. There Iso a second one 
superior to this, which is the Sky of Consciousness to to which (You) Karankini 
lead us. 


Krodhani 


Krodhani leads to the (true) nature of one’s own Self by means of the 
anger which is the intense desire to withdraw inwardly the essence of the reality 
levels (tattva) beginning with Earth up to Nature. As (it is said in the 
Cidgaganacandrikà): 


You are Krodhani as the intense desire to withdraw the assembly of 
reality levels ending with Nature and commencing with Earth, which is the 
plane of limited perception. Your iconic form is Mantra of which (You are) the 
one who unfolds it here. 


* tattvavyttya tu karankini nama svadehendriyakhyabhedavigalanapragalbhà mudrà | yathà 
Sricidgaganacandrikayam - 

antar amba! bahir apy ami kara ye tavaksatanavo ‘nka esa yah | 

vigrahadvitayam apy atah parari cinnabho nayasi nah karankinr V iti | 


prthivyádiprakrtyantam | tattvasandoham | antahsarnjihirsalaksanena krodhena svātmarūpatām 
nayati krodhant | yathà - 


yat prakrtyavadhitattvamandalari ksmamukharh parimitagrahüspadam | 
krodhani tvam asi tajjihirsaya mantramürtir iha te vijrmbhate M iti | 


antarbahirbhavayaugapadyena pürnasarvitsvabhava bhairavi | yatha - 
granthayo ‘pi sad ume! yaya dhrtà sā niravaranacinnabhahpada | 
spandamürtidhrtabhedadambarà bhairavi tvam asi visvabhedini || iti | 


iyar ca nimilanonmilanasamadhidvayasamarasyaucityad asmabhir atyantam upalályate | yad 
ahuh - 

antarlakso bahirdrstir nimesonmesavarjitah | 

iyar sa bhairavi mudra sarvatantresu gopità V iti | 


TANTRALOKA 295 


Bhairavi 


Bhairavi is (perfectly) full consciousness (that is such) by virtue of the 
simultaneous (awareness) of interiority (within subjectivity) and externality 
(within objectivity). As (is said in the Cidgaganacandrika): 


O Umi, there are also six knots. She who sustains them is the plane of 
the Sky of Consciousness, free of obscuring coverings. You, O Bhairavi, who 
splits apart all things (from one another), are the clutter (and deceat) of duality 
sustained by (the power of action) the form of which is the pulse (of 
consciousness) (spandamiirti). 


And this is that in which we delight very much for that (state, at once 
internal and external) befits the oneness of the two (forms of) absorption 
(samādhi), that is, with the eyes closed and the eyes open. 


The goal within and sight (directed) outwards, the eyes not opening or 
closing- this is Bhairavimudra, kept hidden in all the Tantras. (p. 91) 


As (is said in the) venerable Mahdnayaprakasa: 


Endowed with the qualities of the Great Union, their one form oneness 
(samarasya) they, established in the abode of the unobscured expanse of 
consciousn hine perpetually. Bhairavi is said to be the seal that, having 
filled the spectacle of duality generated by the intensity of her innate power, is 
free of being and non-being, her glorious power full (and perfect) and form 
unobscured. Bhairavi by nature, this is the seal, full to overflowing with the 
oneness (samarasya), which is the waveless expansion of consciousness, of 
these Melapasiddhas.* 


As my teacher has said in the Mano ‘nuSasanastotra: 

The gaze is fixed and is the support of the outer object. Although free of 
thought constructs, it is your seat which, like a parrot freed from (its) cage 
attains (Ghara) that lofty Bhairava of the body. 


I have also said in the venerable Parástotra: 


* yathà Srimahanayaprakase - 

mahamelapadharminyah kraundalyunmesavigrahah | 
niravaranacidvyomadhamastha bhanti nityasah \\ 

Gpiirya svabalodrekasamuttharn bhedadambaram | 

yà sthità pürnavibhavà niravaranavigrahà M 

bhairavi saiva vil mudrà sadasadujjhità | 

nistarangavi imarasyaikapálini || 

asam melàpasiddhünàm devinàri mudrità sada | 
mu(dri?dre)neyam dvidhà bhasamudreyam bhairavatmikà | iti | 


This passage is not drawn from the Mahdanayaprakasa by Arnasirhha (see appendix to 
chapter four for the complete text). it corresponds to verses 90cd-95 of the MNP (T). Each group 
of five Siddhas is in its own state corresponding to one of the five Mudraas. 
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Having heated intensely the Earth with the hot, stainless (rays) that have 
unfolded from the eyes from (the state) which is the dawning of bliss without 
limits whose sole touch (sparsa) is (contact) with the Inner Place, She, who the 
wise man contemplates above (in the Sky of Consciousness), for there to be the 
festival of the unfolding perception of full (and perfect) subjectivity 
(piirnahamprathana) is that certain (inscrutable reality) that is said to be You, 
the inconceivable accomplishment — the great immobile Mudra!* 


Lelihana 


Lelihana is (the Mudra) who is greedy (lalasá) to consume all the 
wealth of the latent traces (of Karma produced) by (the activity of) the subtle 
body etc. As is said (of Her): 


‘O Mother! You are Lelihana, the mass of rays (that pour forth) from 
the abyss of the withdrawal of the latent traces of the seeds (of Karma) that arise 
from the subtle body (astapuri), You whose mouth is wide open (bhedā) 
(engaged) solely in licking (them up).’° 


Khecari 


Sesavikalpaviksobhavilapint sausumnasaranisimollanghini 
svatmasamvidavibhinnakara ca khecari | yatha - 


Khecari destroys the disturbance of the remaining thought constructs. 
Her form undivided from the consciousness of Her own ntial nature, she 
crosses over the boundry of the path of susumna. As (is said): 


‘You are intent on destroying the expanse of manifestation that extends 
from Supreme (Speech) and ends with the Corporeal One. O goddess, You, are 
Khecari who expands consciousness present in Siva's abode that is free of 
coverings. (You are) Kundali who, flying upwards swiftly like a bolt of 
lightning, burns up the abodes of Fire, Sun and Moon. O Mother! You are 
Khecari who has entered’ Siva's (dimensionless) Point (sambhavabindu) by the 
Middle Way.”* 


$ stabdhadrsti bahirarthasarnsrayarh nirvikalpam api yat tavüsanam | 
muktapaiijarasukanukari tad bhairavar vapor udaram ahara M iti | 
mayà ‘py uktarh sriparástotre - 

ünandodayalaksmanor akalusair utpaksmanor üsmalair - 

aksnor unmisitaih pratapya prthivim antahsthalaikasprsah | 
piirnahamprathanotsavaya sudhiyo yam ürdhvam adhyasate 

sā kacit tvam acintyasiddhir acalà mudré mahaty ucyase |I iti | 

* puryastakadivasanasarvasvagrasalalasa lelihünà | yathoktam - 
asgtapuryuditabijavüsanüsarhrtipravanaraémipu-njayà | 
lidhamatramukhabhedaya tvaya bhüyate janani! lelihanaya M iti | 

7 Read gatasi for matasi 

* tvari parüprabhrtivaikharantimollekhavistaravilapanonmukhi | 
devy anávaranasambhusadmagà khecari bhavasi cidvikàsini \\ 
vahnisüryasasidhàmaghasmari kundali tidad ivotpatanty asau | 
sambhavam janani bindum adhvanà madhyamena ca matasi khecart \\ 


Appendix E to Chapter Thirty-two 


Selected Mudras taught in Chapter Two of the 
Fourth Satka of the Jayadrathayamala 


Over a hundred mudras are described in the second satka of the 
Jayadrathayamala. Here we are drawing from the fourth one. Although he 
draws from several sources, Abhinava does not quote from it or even refer to it 
in chapter thirty-two of his Tantraloka that deals with mudras. This may be 
because, apart from the Kāmikāgama, the rest are all Trika Tantras and the 
teachings focus on Khecarimudra. 


The Trident Seal (trigiilamudra) 


athātah sampravaksyami mudrà ghoraparükramà M 170 ll 

tristilakhya mahadevi [kh: -devi] sarahasya mahábalà | 

mattagandhah samührtya pàpasüla [kh, g: yavacchülam] vinihsrtam [kh, g: 
vini-] l 171 

trinádicaru(?)yogena [kh, g: -vaddhayogena] trisiilarn dvadasantagam | 
jvalajjvalanasamkasam sphulinganekasamkulam [g: spulimgà-] W 172 ll 
cintayisa [kh, g: cintayitva + karau samyaganyonyah $lesa] yojitah [k: 
yojanaih; g: (?)] 


Now I will tell (you about) the mudra that possesses fearsome valour 
along with its secret called Trisiila (the Trident), the Great Goddess who is very 
powerful. Having drawn up the anus (mattagandha) until the spear of sin 
(papasitla) has come out (from it), by the Yoga of the binding of the three vital 
channels, the Trident is present in the End of the Twelve. (Brilliant) like a 
blazing fire, full of countless sparks. Having imagined (this), the two hands are 
clasped together, united with one another. 


Ms g: page 16 is unclear 

16a g) visata [k: vimśatid kh: visa * d]  ürdhvagau karyau 

kanisthangusthayojanat || 173 || 
isrtam tu [kh: su] mahacchiilam sarvavighnapramardanam | 

masad abhyasayogena [k, g: masadayása-] khecaro jàyate narah [k, g: nara] W 

17411 

sarvasiddhigunopetà [kh: -pranopetah] gunastakasamanvitah | 

bandhenasya [k, g: vande-] mahabhage saksad [k, g: sáksá] devo vrsadhvajah M 

175 Il 

dr$yate sarvalokegu ya$ cāsau [kh: yathasau] paramesvara [kh: -rah] | 

13a) anayà baddhaya devi davyo dámarikàs tathà | 176 ll 

khecaryo nakracu(? )spà$ [kh: cūnyāś] ca lama bhücarya eva ca | 

te sthità gatadarpas ca mohitas tà bhavanti hi V 177 \\ 

mahocchiismadayah sarvà vase tisthanti tasya [kh: tasma] tah | 

esa sarvottamà mudrà [k: * *] trisülakhyà prakirtità \| 178 || 

iti jayadrathe tri§tilamudravidhih [kh: * sülamudrà * *] M 
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The two hands stretched up, a great trident comes forth that destroys all 
obstacles by the conjunction of the little fingers and thumbs. In a month, by 
applying (himself) to (its) practice, a man becomes a skyfarer. Endowed with 
the qualities of all the accomplishments, he possesses the eight (yogic) powers 
(guna). O greatly fortunate lady, by forming this (mudra) he become the god 
whose banner is the bull directly apparent. He is seen in all the worlds, he who 
is the Supreme Lord. 

By forming this (mudrá) the goddesses, Damarikas, Khecaris, 
Nakracu.spaas,' Lamas, Bhücaris stand (before him) humbly and deluded. The 
Mahocchüsmas and others are all under his control. This is the most excellent of 
Mudras called Trisülà (the Trident)? 

This is the procedure concerning the Trident Mudra in the Jayadratha 


Darhstrini Mudra 


atah param pravaksyami sarahasyam mahadbhutam | 

yan na kasyacid àkhyátam [g: * *(?)khyatam] tad adya kathayamy aham || 572 
i] 

40b g) yena samyag adhitena bhairaveva bhaven narah | 

vedhayet sarvam akhilam jagad etac carácaram [g: -carácaram] V 573 Il 
tatradau [kh: tavádau; g: tatrà *(?)] darnstrint Srestha tam Srnusva nagàtmaje | 
madirünandacaitanyah sadhüpamodamoditah [g: * dhüpà-] \\ 574 M 
supuspitasutamvülas candanagurucarcitah | 

devirüpam samálambya pürvaviryasamanvitah ll 575 Il 

sahasotthàya devesi $vasanásphotayogatah | 

vamajanum [kh, g: -nu] prasáryeta madhyam eva vikuficayet | 576 V 


Next, I will tell (you something) that is very astonishing along with its 
secret. What I have not told anybody (before), today I will tell (you) that by 
which, well sudied, a man becomes Bhairava and he pierces all the universe 
moving and immobile. There, first of all, Darstrini (mudra) is the most 
excellent. Listen to that, O daughter of the mountains. His consciousness 
blissful with wine, delighted by the fragrance of incense, adorned with flowers 
and (chewing on) good beetle, perfumed with sandalwood and fragrent aloe, 
assuming the form of the Goddess, (whilst still) endowed with his prior virility, 
rising with audacity, O mistress of the gods, breathing (heavily) and flapping to 
and fro, he should extend the left knee and contract the waist (madhya). 


kotare locane krtvà bhruvor yugmam [g: *(?)voryugmam] pracdalayet [kh: 
pracárayet; g: pracalayet] | 

33a) sarpavad valitah sarvà hy angulyah [kh, g: hyangulyo] karayobhayoh |l 
57711 

pradesinye srk kanabhyam [k, kh, g: - kinibhyam] dāritāsye [k: dāritā * * (?) 
stho, kh, g: dāritāsyo] vinikşipet | 

Jihvam [kh: jihvā] sañcālayed vegàt [kh: vegād] svahakararn samuddharet [k: 
samudana; kh: samu * dana; g: samuda *(?)] I| 578 Il 


! Literally the yoginiis who ‘suck finger nails’. 
2 JY 4/2/170cd-178. 
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attahasam [g: (?)] naded [k, g: vaded] ghoram astadha bhairavatmakam | 

esá sa damstrint mudra rasmicakrodayatmika | 579 || 

sarahasyà tavakhyata [k, g: bhava-] nakhyeya yasya kasyacit | 

29b kh) anayà baddhayà gauri kalagnyadisivantakam | 580 |l 

kampate visvam akhilam darśanāt sadhakasya [k, g: -kalpa; kh: -kasya] hi | 
yathà Sridamstrini devi yatha devi [kh: deva] karankint [g: *(?)ramkini] V 581 Il 
41a g) tathà sa drsyate [g: dr * te] sarvaih sadevasuramanusaih | 


Making his eyes look severe, he should move the pair of eyebrows, all 
the fingers of both hands should be intertwined like snakes, he should place (the 
thumbs of his hands) in (his) gaping mouth with two drops of blood in places 
(on it). He should move his tongue with force and utter svaha! He should make 
à loud frightening laugh, that is fierce (and threatening) by nature (bhairava), 
eight times. Th Darnstrinimudra which is the dawning of the Wheel of the 
Rays (rasmicakra). 

I have told it to you with (its) secret. It should not be told to (just) 
anybody. O Gauri, when this (mudrá) is made all the universe from the Fire of 
Time to Siva trembles at the sight of the adept. As is the goddess the venerable 
Darhstrini, so is the goddess Karankini seen by all including the gods, demons 
and men.’ 


Lelihanamudra 


athatah sampravaksyami ghoram [kh: ghora] mudram [kh: mudra] bhayānakī M 
587 Il 

lelihanübhidhàneti sarvadavesakarika | 

yasya bandhanamátrena bhaved romodgamasphutam [kh: romodgamar-] | 
588 II 

kampate pindam atulam sivaravam [k, kh, g: -vah] karisyati | 

mahāhāsyarı ca geyam ca nartanam valganam tathd | 589 || 

sarvacakravikasam ca jàyate bandhamátratah | 

tac chrnusva samasena sadhakanam hitàya vai || 590 Il 


Now I will tell (you about) the fearsome and frightening mudrà called 
Lelihànà, that always brings about possession (avesa). Just by making it, the 
hairs (of the body) visibly stand on end. The body shakes in an incomparable 
manner and will produce the (frightening) sound of a jackel. Just by making it a 
great joke, song, dance, rolling around and so too the expansion of all the cakras 
(in the body). Listen to that (as I explain) in brief for the benefit of the adepts. 
(587cd-590) 


4Ib g) utthitaévasanàt türnam [k: türanga] hathdd gatram visosayet [k: 
visosayan] | 

kanivike locane ca kruddhadrstir vidhünayet [kh, g: -drstividhiinayet] W 591 Il 
cülayel lehayej jihvam [kh: jihva] osthau [k: * sthau; g: ostho] samcüsayed 
bhr$am [g: *(?)sam] | 

mustibandhaih karair devi karasthe kuñcite [kh: kucite] krte || 592 Il 


3 JY 4/2/572-582ab. 
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nabhisrkkini sarnkrstim kuryat [g: kuyat] sadhakasattamah [k, g: -ma] | 
vivecayen mahajvalam pürvaviryabalolbanam [g: pürvavirya * * * *(?)] 1593 Il 
pratyalidhasthanakam [k, g: gha-] syàl lirovyà dhunvatam [g: syanliro-] sakrt | 
attahasam naded ghoram mudreyam lelihdnika [k, g: -nakam] || 594 Il 


She rises swiftly by exhalation, drying out the body with force. The 
eyes (fierce) and gaze wrathful, he should make (the body) shake. He should 
move (his) tongue and streneously suck on (his) lips. O goddess, with the 
(many) hands clenched into fists, having contracted them. The most excellent of 
adepts, should draw drops of blood from (his) naval. He should discern the great 
confligration, strengthened by his prior virility. He stands with his leg extended 
to one side (pratyálidha) and shakes (the body) repeatedly. He should make a 
loud and fearsome laugh. This is the mudrà (called) Lelihanika. (591-594) 


etàm badhvà mahàvirah [kh, g: -ro] ksobhayed bhuvanavalim [g: (?)] | 
marayed bhiitayaksogham bilayantram [k, kh: vina-] prabhafijayet || 595 || 

34a) patayed yoginivrndam vimánam siddhasantatim | 

kalagnir bhayabhitas tu trahi trahiti jalpatah || 596 ll 

sadaSivadayo devah $àntirh [k, g: $amti] kurvanti [k, g: kurya(?)ti] bhititah | 
ardharatre śmaśānastho [kh: sma-] mahdvirakulopari | 597 Il 

yada prabandhayen mudram mandiranandananditah | 

42a g) tadà [g: (?)] ayanti [g: (?)] yoginyas tricakrasthà mahábalàh \\ 598 Il 
tabhih sárdham plaved [k: plavayed, g: plava] vyomni [k: vyoma; g: dhyoma] 
mahábhairavarüpadhrk | 


The great hero who makes that (mudrá) disturbs the manifold worlds. 
He slays the flood of ghosts and Yaksas and splits apart the cavities and 
machines (of the netherworlds). He causes the host of Yoginis to fall (from the 
sky and so too) the aircraft of the lineage of Siddhas. The Fire of Time is 
terrified with fear, repeating ‘save (me)! save (me)!’ The gods Sadasiva and the 
rest, frightened are tranquillized. If at midnight, in a cremation ground, 
delighted by the bliss of wine, he makes the mudra (projecting it) onto the 
family of great heroes, then the very powerful Yoginis who are in the three 
assemblies (cakra) come (to him) and, bearing the form of Mahabhairava, he 
flies up with them into the sky. (595-599ab) 


yad yat karma samanvicchet [kh: satvicchet] tat [kh, g: nasti] tat sádhayate 
balàt ll 599 II 

Tdrsi [kh, g: idra] nàsti mudrest [g: (?)] jagaty asmin caracare [g: (?)] | 
mudrapithe [g: (?)] devadevi pradhand parikirtità || 600 || 

yavanti devadevesyà vidhànàni bhavanti hi | 

anayà rahitah sarvà na siddhiphaladas tu te \ 601 ll [g: (?)] 

tasmat [g: (?)] sadhüranà [g: *(?)dharana] proktà bhogamoksaphalaprada | 

iti [g: násti] jayadrathe lelihanamudravidhih |l 


Whatever be the action he desires, that is accomplished forcefully. 
There is no Mudresi like this in this moving and immobile universe. The 
goddess of the gods, she is famous as the main (mudrá) of the Mudrapitha. As 
many as there are procedures pertaining to the goddess of the God of the gods, 
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without her, none of them bestow the fruits of accomplishment. Thus, she is said 
to be common (to all) and bestows the fruits of worldly benefits and liberation.* 


This is the procedure concerning Lelihanamudra according to the 
Jayadrathayaamala. 


Karankinimudra 


atah param pravaksyami mudram [kh, g: mudra] nàmnà karamkinim (?) [kh: - 
ni] 11613 II 

durlabhà bhuvanesanarh bandhamatrat susiddhidà [g: (?)] | 

35a) sarvamudrapradhdneyam [kh: sarvamudra * * * *(?); g: *(?)rva-] 
trailokyabhayakarika [k: trailakya-] \\ 614 Il 

43a g) asyas tulyam [kh, g: -tulya] na pasyami mudranyam [g: -nyà] 
bhuvanodare | 

31a kh) tām Srnusva mahabhage siddhimoksaphalapradam [kh, g: -dà] | 615 Il 


Next, I will talk about the mudrà called Karankini. She is hard to 
acquire. By just making it, it bestows the accomplishments of the Lords of the 
Worlds. Of all the mudras, this is the main one who instils fear in the three 
worlds. I see no other mudra that is its equal in the world. O greatly fortunate 
lady, listen to (how that mudra) bestows the fruits of accomplishment and 
liberation. (613cd-615) 


gatvā harüspadam ghorarh madirünandananditih [g: -naditah] | 
maháviravratadharo mahakankalasobhitah \| 616 || 

citibhasmoddhülitàtmà savayajfiopavitikah | 

bandhen mudram ghorataram karanagrásatatparüm W 617 I 
alidhagatisamrüdhà [g: alimdhagatisamrüdho] pratyalidhah punah [k: puna] 
sthitah | 

yeta bald gdtram bāhū ardhanikuficitau | 618 Il 

savismayagatau hastau nayane kotare punah | 

bhrámayeta sakrd vaktram naden [g: narder] nādarı subhairavam W 619 |l 
vikásayed granthikulam kramavyutkramayogatah | 


Having gone to Hara's fearsome abode, exaulted by the bliss of wine, 
observing the vow of a great hero, adorned with (the bones of) a great skeleton, 
his soul covered with the ashes of the power of consciousness (citi), wearing a 
sacred thread made from (the hair of) a corpse, (the adept) should make the most 
fearsome mudra, intent on devouring the causes (of worldly existence) (karana). 
Engaged in the process of licking up (the worlds) and then standing again, the 
right knee advanced and the left leg drawn back (pratyálidha), he should dry out 
the body with force. The two arms half bent, his hands (expressing his sense of) 
astonishment and his eyes again looking severe, he should move his face around 
and produce a beautiful and fearful sound (subhairava). He should expand out 
(and burst apart) the mass of knots by (practicing the movement of the breath) 
sequentially and out of sequence. (616-620ab) 


+ JY 4/2/587-602ab. 
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mahadhamakulariidho jagad etad grasamn iva || 620 Il 

vamaty [k, kh: vamety; g: vamertya-] avalihet [k, g: avellihet; kh:evellihe] 
sarvar [k: sarvad, kh, g: bhaved] graset sarvamalam priye | 
piirvaviryasamariidho bandhen mudram mahaprabham | 621 1l 

anayà baddhayà devi trailokyam bhasmasád vrajet | 

graset kalagnilaksani [g: kalogni-] pátayet süryasantatim | 622 || 
mayandam [kh: mayam ut] ksobhayet sarvan bandhamatran na sarisayah | 
praharardhat plaved vyomni yoginicakravanditah | 623 || 

sa ca bhairavanátho ‘sau bhavaty eva na cadbhutam | 

35b) 43b g) nanaya sadrst mudrā trisu lokesu vidyate \| 624 ll 
sarvakarmakari jfieyà sarvasamharakarika | 

maháksobhakari jiieya na bandhet samayam vind | 625 Il 

sarahasyà tavakhyata [k: bhava-] gopaniya prayatnatah | 

iti jayadrathe karankinimudrabandhah | 


Mounted in the Kula of the Great Abode, as if (engaged) in devouring 
the universe, (the yogi) vomits and licks everything up. O beloved, he devours 
all Impurity (mala). Mounted on the vitality (virya) of yore, he makes the mudra 
of great light. O goddess, when that (mudrà) is made the triple world is reduced 
to ashes. He devours hundreds of thousands of Kalagnis and causes a series of 
suns to fall (from the sky). Without a doubt, by just making it, he disturbs the 
entire Egg of Brahma! In an hour and a half (praharardha) he flies up into the 
sky, praised by the assembly of Yoginis. If he is the Lord Bhairava, what 
wonder is it! There is no other mudra similar to this one in the three worlds. One 
should know that it does all tasks and withdraws all things. One should know 
that (that mudra) is greatly disturbing (to oneself) if she is made without 
(observing) the Rule. I have told you about it along with its secret. It should be 
protected with effort. 


(Such) is the formation of Karankinimudra according to the 
Jayarathayaémala, 


Khecarimudra 


adhunà sampravaksyami sarvakarmakart sivam [kh, g: Siva] ll 626 || 

khecari nama yà mudrà sarvatantresu gopità | 

31b kh) yaya khecaratàm yati sadhako [k: -ke, kh, g: -karn] viravandite \| 627 || 
guruvaktrasthità nityam yoginihrdaye sthità | 

yayapy eva na Socanti sadhakah [k: -ka] siddhikamksinah [g: sirddhi-] \| 628 || 
yasya bandhanamatrena khecaraih saha modate | 

tasya [kh: asyás; g: yasya] tulyam [kh, g: tulya] na pasyami mudrapithe 
suvistare ll 629 Il 

tam Srnus.va [kh: -Srnusvam; g: Sr *(?)dhvam] mahàbhàge sarvajyesthà 
jagaddhita | 


Now I will tell (you about) the mudra called Khecari that, auspicious, 
does everything and is hidden in all the Tantras by virtue of which, O (goddess) 


5 JY 4/2/613cd-626ab. 
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praised by (Kaula) heroes, the adept attains flight. (This mudra) is always in the 
teacher’s mouth and in the heart of the Yogini by virtue of which the adepts 
who desire accomplishments do not grieve and by just making it, they delight 
with the Skyfarers. I see no other (mudra) its equal in (this) very extensive 
Mudrapitha. Listen (to the teaching concerning) it, O lady of great good fortune, 
(the mudra) that is beneficial to the universe and the most senior of all. 


krtvà manorame dese puspaprakarasamkule ll 630 |l 

paficamrtaviliptam tu sudhiipamodavasitam | 

madiranandacaitanyam krtapüjavidhikramah W 631 || 

svadeham arcayed devi yathà devi karankint | 

pascat svarüparüpastho cittabhüsavalokakah | 632 I 

tristilacakre samridho [k: surmi-] marndalar canukalpayet | 

44a g) satyam tad ürdhvagam [g: tadürddhegam] káryam hastenüngustham 
akramat [kh: hasta-] \\ 633 II 


Having made a beautiful place strewn with flowers and smeared with 
the five nectars, fumagated with the fragrence of fine incense, (one’s) 
consciousness (joyful) with the bliss of wine and performed the liturgy 
according to the procedure (by which the deity is) worshipped, he should, O 
goddess, | worship his own body as the goddess Karankini. After that, 
established in his own nature, viewing the light of (his own) mind, mounted on 
the Wheel of the Trident, he should fashion the mandala. In truth, it should 
made to face upwards by covering the thumb with the hand. 


36a) vamapadam tadvad eva gudayantranivesitam [kh, g: -tàri] | 

ürdhvavaktro visalàkso hàsyavaktro [kh: -vakrena] naded [k: nahed; kh: pad; 
8: nahed] bhrsam | 634 || 

astadhatu mahünüdam Ssilam [k, kh, g: -le] premkhatprayogatah | 

prerayet cárgalàn [k, kh: kàrgalà g: kargalam] tàn tan [k, kh, g: tard] yavad 
vāmā susamsthitd [k, g: stu; k, kh, g: -tah WM 635 Il 

tatrariidham plaved devi praharat khecaripadam | 

esd devi tavakhyata mudrà nàmná tu khecart ll 636 Il 


In the same way, the left foot is placed in the yantra (visualized in) the 
rectum. He faces upwards, his eyes are large, smiling he makes a big sound. The 
Great Sound is made as he applies (his) gaze to the Trident made of the eight 
metals. He should impell each of those bolts (argala) until Vama (?) is well 
established. O goddess, in three hours he should fly up to the plane of the 
Skyfarers that are mounted there. O goddess, I have told you about the mudra 
called Khecari. 


sarvà mudrà tu rajest sīmānyā sarvatah [kh: sarva *(?)] sthirà [kh, g: sthitah] | 
guruvaktrakramayata nàkhyátà kasyacin mayà || 637 || 
baddhainüm àviset [k: dviset; kh: āvişet, g: avise] tirnam ghiirnamana vilocana 


mahahdasyam mahàügeyam mahümelàpam uttamam | 
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32a kh) mudrabandhadikam sarvam prakuryat [kh: kuryacca] sadhakesvarah | 
639 II 


All the mudras are Rajesi, common (to all practice) and firm in every 
way. She has come through the tradition (krama) of the teacher’s mouth. I have 
not told anybody about her. By making it, one enters in swiftly. She rolls around 
(in bliss) looking here and there (vilocanà). By (her) rotating sounds of jackles 
(are produced) and explosions. The lord of adepts does everything, ke makes the 
mudri etc, the great joke, the great song, the great and most excellent union. 


plavate gaganabhogam khecaraih paripüjitah | 

bhavaty eva hi saptahad yathà devi karankini \| 640 || 

hattahattamukhd [kh, g: haddáhadda-] raudrà tathànyà natra samsayah | 
maháürahasyamudresi nükhyeyà jatuci tvayà || 641 Il 

sáràt [k: sara] saratara hyesà tavakhyata yatharthatah | 

iti khecarimudrübandhah [kh: -mudrà * *] WM 


He flies up into the sky and is worshipped in every way by the 
skyfarers. In seven days, he becomes as is the goddess Karankini. Her face 
made of bones, fierce and more without a doubt. She is the greatly secret 
Mudresi whom you should never talk about to anybody. I have told you what is 
the most essential essence of her as it truly is. 


This is the formation of Khecarimudra 
Bhairavamudra 


44b g) athatah sampravaksyami mahatantrottamottamam [kh: -mà] W 642 I 
mahábhairavanümeti ya mudrà sarvasadhani | 

36b) yasyas tulyam [kh, g: -lya] na pasyami mudrapithe suvistare | 643 || 
yasyá bandhanamatrena bhaved bhairavanàyakah | 

tam Srnusva mahabhage sarvasrotesu nàyakà I 644 Il 

iyam devi pura gupta sarvatantresu bhamini [k: tàmiti; kh: bhàvini] | 
anayà saptaratrena virabhiimau sthito narah [g: nirah] \| 645 II 

plavate khecaraih sardham nàtra kāryā vicaranàt [kh: -nà; g: vicaranat] | 


Now I will tell (you) the mudra that attains all things, the most excellent 
one in the great Tantras called Mahabhairava. I see no (other one) that is its 
equal in the very extensive Mudrapitha. By just making it, one becomes the 
leader of the Bhairavas. O greatly fortunate lady, hear that, (the mudra) that is 
the leader in all the currents (of scripture). O beautiful goddess, it is this that 
was hidden previously in all the Tantras. A man who stands in the field of the 
heroes for seven nights flies by means of this with the skyfarers, no reflection 
needs be done here (about this, it will certainly happen). 


gatvà viravarodyanam madiranandananditah | 646 |l 
uktüsanopavistas [kh, g: udvásano-] tu samakayasirodharah | 


*JY 4/2/627cd-642ab. 
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spastavaksakotarakso [g: -vakso-] bhrüvilasakuta$ramah || 647 || 
ardhamakuficuyed bahu gajacarmavaro [kh, g: -dharo] yathà | 

punah punar vimuficeti [kh: punarvi * * *] Samayec [g: $maye] ca punah punah 
11648 II 

naSavarse [g: -varife( ?)] svacipite [kh: su-] vitate krodhamiirchite | 

isadv idaritasyo [k: haryad-; k, g: vidyaritasyo] sau] jihvam antasca làlayet VW 
649 I| 

hahakaram naded raudram kramàd astakramodgatam | 

45a g) srstadeho bhasuratma pürvaviryavalambakah V 650 Il 

punah punah plaved valgain [kh, g: valgen] mudreyam bhairavabhidhà | 

32b kh) anaya baddhayà gauri kampate [g: kampane] bhuvanavalim | 651 Il 


Having gone, delight with the bliss of wine to the garden of the best of 
heroes and taken up the seat taught (previously) bearing one's body and head 
straight, the chest (bare and clearly) visible, (the look in) the eyes severe, 
eyebrows playing restlessly, he should half bend the arm nd (wear) a most 
excellent elephant hide. He should repeatedly let out (a loud noise) and then 
come to rest again and again * * * * (?) fainting with anger. The mouth slightly 
open, he should move the tongue within it from side to side. He should make the 
fiercesome sound HA HA that comes forthin due order from the eightfold 
process (?). His body emitted, his (inner) nature light, he takes the support of the 
primordial vitality (pürvavirya). He flies up again and again, spinning. This is 
the mudra called Bhairava. O Gauri, when it is made, the series of worlds 
trembles. 


ksobhayec chaktisadanam pátayed [g: pátayed] granthisaficayam | 
paldlipiirnah sánando [kh: (?)] vinà yàgam na darsayet | 652 II 

$masàne [kh: -nam] bandhayed viro vedimadhye vyavasthitah | 

37a) praharardhat khecaro ‘sau sádhakendro bhavisyati || 653 Il 
sarvaisvaryasamayukto yathà bhairavanayakah | 

sakrt svariipalabham syad baddhà pasyati yo narah I 654 || 

SilaSariro ‘pi sada samayacaralopakah | 

mudrasyé [k, kh, g: mudresyà] darsanàd devi svarüpastho bhavisyati Vl 655 || 
anayà rahitam [kh: -tah] sarvam bhiravàasesavistaram [kh: bhairava * * * * 
*(2)]1 

nirjivamtam samakhyatam natra küryà vicāraņā || 656 Il 

sarvatantresu sámünyà vidyapithe tathaiva hi | 

na prakàsyà mahesàni $isye mandapariksite | 657 |l 

mudrarajna — [kh:  mudrà * *(?)]  mahübhaga [kh: * — *(?)bhàágà] 
bhogamoksaphalaprada | 


iti jayadrathe [g: jayadrethe] bhairavamudravidhih M 


He should disturb the abode of Sakti and cause the mass of knots to fall. 
Full of meat and wine, blissful, without offering sacrifice (yaga), he should not 
display it. The hero makes it in a cremation ground, located in the centre of the 
altar. In an hour and a half, that lord of adepts will become a skyfarer, endowed 
with all lordship like the leader of the Bhairavas. 
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The man who sees it formed, in a moment attains his own essential 
nature. Though (his) body be like stone and he always transgresses the conduct 
of the Rule, O goddess, by viewing (this) mudra he will be established in his 
own essential nature. Without this all the expanse without exception of Bhairava 
is said to be dead. There is no need to reflect on this. O Great Goddess, it should 
not be revealed to the disciple who have been poorly examined. The queen of 
mudras, the greatly fortunate one, who bestows the fuits of worldly benefits and 
liberation.” 


This is the procedure concerning Bhairavamudra according to the 
Jayarathayamala. 


7 JY 4/2/642cd-658ab. 


Appendix A to Chapter Thirty-three 
Sarvatmakacakra according to chapter five of the Tantrasadbhava' 


mantranyasam (k, kh: madyanyasam) tatah kuryad bijair dvadasabhedatah 
(bijaidvadasa-) | 

sve sve varnddhikarena parāyāstu (kh: parayastu) yathakramam | 11 ll 
dirghastu yogini jfieya hrasva rudrah prakalpayet | 

dale dale tu datavyo rudrasatko varanane || 12 || (g: ?) 

taducchagagatà devya satkà yuktani yogatah | (g: ?) 

sad mudrah (k, kh: mudra; g: ?) satyoginyas tenàyar (kh: -ya; g: ?) dvàdaso 
ganáh (k, g: ganah) ll 13 I 

19a) dvisaptatih (k, g: asaptati; kh: dvasaptati) samākhyātāh (k, kh, g: -tà) 
satkaScaiva surārcite | 


Then (after the outline of the cakra has been drawn) deposit the Mantras 
in their own (places) with seed syllables in groups of twelve in due order 
according to the appropriate letters. The long (vowels) should be known to be 
yoginis and the short ones, Rudras. O fair faced lady, groups of six Rudras 
should be placed on each petal, 

(Then) above them are groups of six goddess, conjoined to them. 
(These) six yoginis are six Mūdrās and so this host of twelve (groups of) six that 
are said to be seventy-two, O (goddess) worshipped by the gods. (11-14ab) 


nyasarh tesarh pravaksydmi $rüyatàm (kh: -tà) vidhiniscayah (> -yam) I| 14 ll 
"atuske tu nyased (kh: nyase) devi napurisakaganam subham | 

: 2) yakaradyah (g: ?) pranàntà (g: * *?nta) yavad eva hi Wl 15 ll 
sare kalàh (k, kh, g: kala) nyasya dvádasah (kh: -Sa; -sah) 


parisarmkhya) 
sodasair và yathà nyasya nadyadharah (kh: -dharà; g: dharas) Subheksane (kh: 
su-) 1161 

sparsakhyam (kh, g: -khyà) tu tato dadyàd dvátrirsaddalamadhyatah (kh:dvà * 
* * * dala-; g; -sadala-) | 

evam nyásastu kartavyo (g: karttavyà) bühyacaranagah (kh: -ga; g: - 
caratyágah) priye V 17 Il 


I will tell (you) their deposition. Listen to the sure (and certain) teaching 
concerning the procedure. O goddess, on the group of four (petals of the central 
lotus), one should deposit the auspicious group of (four) neuter (vowels) (i.e., r 
R 1 L). On the (wheel of) eight spokes the (semivowels) begining with Y and 
ending with te aspirate H. On the one with twelve spokes the energies 
numbering twelve (of the twelve vowels). O lady with the auspicious gaze, (the 
following wheel) is depositied with the sixteen (vowels) that are the foundations 
beginning with A. Then one should add those called consonants in the middle of 
the thirty-two petalled (lotus) (i.e., K to S). O beloved, one should perform the 
external deposition in this way. (14cd-17) 


! Refer to note 33, 42. 
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karnikayam (kh: -yà) nyased devam rurum sarvatmakam Subham (kh: $ubha; g: 
subha) | 

tryaksam daSsabhujam (k, g: bhujam; kh: -bhuja) bhimam padmahastam 
trilocanam || 18 || 

jatajütadharam (k, kh, g: -param) devam Sasankam krtam ürddhvajam (k, kh, g: 
kita-) | 

prottumgena (kh: proktangena; g: prokturn-) lalatena (kh: -te *) nàsavamsena 
Sobhitam (kh: * - tà) 19 M 

ittham rüpam sadà dhyeyam karnikantargatam vibhum | 


The auspicious Ruru who is all things (sarvatmaka) is in the calix. He 
has three eyes, ten arms, he is fierce, holds a lotus and has three eyes. He wears 
dredlocks. He is the god who has placed the Moon on his hair. He has a high 
forehead and is adorned by (his) beautiful nose. One should always meditate on 
the pervasive Lord in this form within the calix (of the lotus). (18-20ab) 


tasyordhvagagatà (k: -gato; kh: tasyocchagagato; g: tasyoccham-) devi (k, kh, 
g: devith) nadiphantasvariipini (k, kh, g: -hàntasvarüpinim) ll 20 Il 
sarvavayavasamyuktà (k: sarvo- -yuktàm; kh: sarvo * * * ?samyuktar; g: - 
yuktàrn) kridayanti mahadyutih (k, g: -ti; kh: -tim) | 

dale dale (kh: dales) tu yugmam (kh: yugma) tu kridübhinayatatparàh (kh: - 
nayana) || 21 II 

tesam (kh: tesa) nāmāni vaksyami virünüm yogibhih (k: yogibhi; kh, g: 
yogabhis) saha | 


Above him is the goddess whose form begins with N and ends with PH. 
Endowed with all the limbs, possessing a great lusture, she plays. On each petal 
a couple are intent on play and dance. I will tell (you) the names of those heroes, 
along with (those of) the yogis (i.e., yoginis). (20cd-22ab) 


harir vamanakah simho mahàkálo.atha bhairavah 22 II 

jaya ca vijayá caiva gokarni ca mahübalà | 

catuske vinyased devi yogesvaryo mahabalah || 23 || 

47a kh) bali$ ca balinandas ca dasagrivo haro hayah | 

madhavas ca samakhyato maháübala parakramah | 24 || 

visvà (kh: vimvà) visvesvari (kh: vimveru?ri) caiva haraudri viranayika (k, g: - 
ke)l 

ambā pürveti namüni yoginyas tv ambharodbhavà || 25 || 

pūjyāh (k,  g: pitjya; kh: puja) satke (g:  satkai) mahāgauri 
varchitarthaphalapradàh | 


O goddess one should deposit the very powerful mistresses of Yoga 
(and Bhairavas namely,) Hari, Vamanaka, Simha and Mahakala Bhairava (along 
with) Jaya, Vijaya, Gokarni and Mahabala. O Mahagauri, (the following) that 
bestow as fruit the things desired should be worshipped in the group of six. 
(They are) said to be Bali, Balinanda, DaSagriva, Hara, Hayah, and Madhava, 
(each) very powerful and valourous. Visva, VisveSvari, Haraudri, Viranayika, 
Amba and Pürvà — these are the names of the Yoginis who have come forth 
from the sky. (22cd-26ab) 
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nandis caiva mahakalo vrsabho bhrngir eva ca || 26 || 

samesvaras tathü Sarmah (k: Samo?; kh: Sarmma; g: sarma) ajesas 
caturünanah (g: ajesa-) | 

jambhani mohani vàmà andhani kartrr eva ca || 27 II 

kalani damani caiva tathà pramathaniti (k, kh, g: prathama-) ca | 

astàre püjayed età (kh: püjà-) yogesvaryo (kh: -ryà) mahabalah I 28 Il 


Nandi, Mahakala, Vrsabha, Bhrügi, Sameévaras, Sarma, Aje$a, and 
Caturanana (are the Rudras). In the (wheel) with eight spokes these are the very 
powerful Yogisvaris that should be worshipped: Jambhani, Mohani, Vama, 
Aandhani, Krtrr, Kalani, Damani and Pramathani. (26cd-28) 


daksas cando (k, kh, g: -Scanda) harah Saundi pramatho bhimamanmathah | 
Sakunih (g: -nis) samatir nando gopálo ‘tha pitàmahah (kh: -mahah) ll 29 Il 
vamani jatilà rambhà sihi hamsà (kh: harsàm) gajananá | 

bhisani pingalà Sarà gajakarnih (k, kh, g: -karni) pinakin \\ 30 II 
Sikhidhvajasca (kh: sikhidhvaja ca) vikhyata dvādaśāre (g: -sáre) vyavasthitah | 


Daksa, Canda, Hara, Saundi, Pramatha, Bhima, Manmatha, Sakuni, 
Samati, Nanda, Gopàla, and Pitāmaha (are the Rudras). Vamani, Jatilà, Rambha, 
Simhi, Harsà, Gajánanà, Bhisani, Pingala, Sürà, Gajakarni, Pinakini and 
Sikhidhvaja are said to be located in the (wheel with) twelve spokes. (29-31ab) 


nabhau (kh: nabho) bhànur anantaś ca helàrájo (kh: halà-) mahabalah \\ 31 Il 
bhimarjuno tathà drono mahārājo.atha sundarah | 

bhasmaràjo.atha kalyano madhuh (kh: madhu; g: madhus) sindürakastathà | 32 
Il 

caturo vamanascapi (k, kh, g: -nasvapi) vira hy evam prapüjayet | 

Siva hariprabhà durgà bhadraküli mano.anugà || 33 |l 

kausiki (g: kausiki) kali visvest (g: -st) jaya ca vijayà tatha | 

47b kh) 26a g) raktà raktapriyà caiva karala kekarà tathà \\ 34 Il 

mahocchusmd ca yoginyah (k, kh, g: yoginya) sodasàre (g: -sáre) vyavasthitah | 


Nabha, Bhanu, Ananta, Helaraja, Mahàbala, Bhima, Arjuna, and Drona 
and Maharaja, and Sundara, Bhasmaraja, Kalyana, Madhu and Sindüraka, 
Catura, along with Vāmana — one should worship these heroes in this way. 
(31cd-33ab) 

Siva, Hariprabhà, Durgà, Bhadraküli, Mano'nugà, Kausiki, Kali, 
Visvesi, Jaya, and Vijaya, Rakta, Raktapriya, Karala, Kekarà and Mahocchusma 
are the Yoginis situated in the (wheel of) sixteen spokes. (33cd-35ab) 


sarhvarto (k, kh, g: samvarta) lakulisaíéca — bhrguscetastathaiva (kh: 
bhrguhscetathaiva; g: bhrguhscetas-) ca Il 35 Il 

vakah (kh: vaka) khadgi pinàki ca bhujango vàlireva ca | 

mahākālo durāņdaśca | cchagalandah (k: -lamda: g:  -scacchagalanda) 
Sikhistathd ll 36 Il 

lohito mesaminau ca tridandi ca tathà sadhih | 

umākāntorddhanārīśo (k, g: -kantàrddha-) daruko làngali tathà | 37 ll 
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somesvaro.atha SarmanaSscaturvaktraikanetrakah | 

kiirmascaivaikarudrasca śivottamastathā (k, g: -ma tathà) parah 38 || 
pafcantakas$candakrodhi sampūjyāścakre (k, g: — sampüjyüke; kh: 
sapūjyāścakre) tu Sobhane (g: so-) | 


Sarhvarta, Lakulisa, and so too Bhrgu, Cetas, Baka, Khadgi, Pinàki, 
Bhujanga, and Vali, Mahakala, Duranda, Cchagalanda and Sikhi, Lohita, Mesa, 
and Mina, Tridandi and Sadhi, Umakanta, Arddhanariáa, Daruka and Langali, 
Someévara, Sarmana, Caturvaktra, Ekanetraka, Kürma and Ekarudra, followed 
by Sivottama, Paíicántaka, Canda and Krodhi should be worshipped in the 
beautiful wheel. (35cd-39ab) 


bhagayogi tu citrakst visala ca (k, g: visalasca) tathapara | 39 Il 

damoti caiva kalhoti damstrint (kh, g: -nt) pingalà tathà | 

mülà mülatarà caiva yatrá vai miilaghatika (k: sülapátika) | 40 || 

mülakàri tathünyá ca vijfieya pranaharika | 

chuchundari (kh: cchucchudiirt) ca ratnakst (kh: raktáksi) rākşasī (g: -St) ca 
tathàparà \\ 41 || 

ghorā ca śūkarī (kh, g: sūkarī) caiva tathānyā ca valotkațā | 

(k,g: pisacanyatyanapida) vyāghrī hamst halāyudhā | 42 || 

19b) sahanī grasanī (k: yamanī; kh: grasani) caiva mohani (kh: mohanā) 
priyadarśanā | 

trasant (k, kh, g: trāíanī) ca samākhyātā dvatrimSare (g: -sāre) prapüjayet l| 43 
L] 


Bhagayogi, Citraksi, with Visala as another, Dàmoti and Kalhoti, 
Darhstrini and Pingalà. Mülà and Mülatarà, Yatra, Milaghatika (k: Sülapatika), 
and should know that Pranaharika is another. Chuchundari and 
Ratnüksi, and Rākşasī is another, Ghora, Sükari and another is Balotkata, 
Piśācā, Nrtnà, Apida, Vyaghri, Harhsi, Halayudha, Sahani, Grasani and Mohani, 
Priyadarsana, and the one called Trasani should be worshipped in the (wheel 
with) thirty-two spokes. (39cd-43) Tantrasadbhàva 5/11-43 


Appendix B to Chapter Thirty-three 


In Praise of the 
The Sixteen Amritarudras 
by Abhinavagupta! 


Introduction 


The sixteen verses translated here were composed by Abhinavagupta to 
praise the sixteen Rudras who, according to the Madlinivijayortara, govern the 
sixteen vowels.’ One by one in serial order, each serves as the customary verse 
praising the deity (mangalasloka) that introduces his commentary (vimarśinī) on 
each of the sixteen chapters of Utpaladeva's ISsvarapratyabhijnakarika. A 
distinctive feature of these sixteen Rudras is that they are all intimately related 
to Nectar with which they are variously identified and flows forth from them, 
Abhinavagupta does not tell us directly why he has chosen to do this, but bya 
careful reading of the text we can understand that for ourselves, The key is the 
word for nectar, which is ‘amrta’. The association with the sixteen phases of the 
Moon, each one dripping with lunar necter is the most immediate association, 
The word also denotes the first vowel and letter of the alphabet which in the 
very first verse Abhinava tells us stands for Anuttara, the Absolute. This Nectar 
/ Anuttara pervades and is the source and abode of all the sixteen vowels. 

The fifty letters of the alphabet represent fifty energies of AHAM - the 
great I AM that is the self awareness and innermost nature of Deity and the 
Absolute. The alphabet ranging from the letter A to H symbolizes the phases in 
the cycle of creation, just as the reverse, MAHA — represents that of withdrawal. 
Everything takes place within Siva as the play of His energies; each one an 
aspect and phase of His one power which is His freedom identified with the 
reflective awareness of AHAM. The sixteen vowels at the beginning of the 
alphabet represent phases of the activation of the energies within Siva’s 
consciousness. They are at the pure level in which the universe manifests as one 
with Anuttara as its aspects experienced directly within it. The thirty-four 
consonants that follow represent phases of the emanation of the reality levels 
(tattva) ranging from Earth to Maya, that are experienced as a universe of 
objects and perceivers that are as if outside Siva consciousness. Abhinava 
explains this process in all his works on Trika, most extensively in chapter three 
of the Tantraloka. 

The word ‘anuttara’ appears in the very beginning of the Paràtrisikà, a 
Trika scripture of great authority. There the Goddess asks a question: 
'anuttarari kathah deva sadyah kaulikasiddhidam. ‘O God, what is Anuttara 
that immediately bestows Kaula accomplishment?’ There it may simply mean 
‘the most excellent’ — which is its literal meaning. But Abhinava takes Anuttara 
to be a proper name denoting the highest reality taught in Trika Saivism. We 


! I first translated the verses at in March 2014 in Varanasi, 

? These Rudras are listed in MV 3/17-19 which is quoted in TAy ad 33/9cd-12, see notes there. 
These first sixteen have a special importance as representative of all fifty Rudras governing the 
letters. Thus, similarly, we observe that only the first sixteen Bhairavas of the Sabdarasi alphabet 
are listed in TA 20/48cd-50. The remaining thirty-four Rudras listed in MV 3/20-24ab. See below 
after this series of sixteen, 
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know that Somananda, the teacher of Utpaladeva wrote a commentary on the 
Paratrisika, to which Abhinava refers in his own commentary (vivarana), but 
we do not know whether Somananda also understood the meaning of the word 
‘anuttara’ in this way. He may well not have done, as there is no reference to 
Anuttara in his work, the Sivadrsti, or, indeed, in the works of his great disciple 
Utpaladeva. Abhinava, on the contrary makes much of this word which he takes 
the trouble to define no less than sixteen times in his commentary on the 
Parütrisika. It is clear also from his Tantráloka, which he wrote subsequently, 
that he champions Anuttara as the highest reality in his system that he himself, 
apparently, calls Anuttara Trika (TA 1/14). He identifies Anuttara with 
Bhairava, whom he considers to be Supreme Siva, the thirty- -seventh reality 
level (tattva) above that of Siva which is the highest in Aagamic Saivism in 
general, as it is for Utpaladeva. 

It appears that Abhinava alludes to Anuttara in his verse in praise of the 
ultimate reality that ^ introduces his , Commentary on the 
and ‘free of need’ (or according toa variant reading ‘unmanifest’) as the | source 
of the two polarities (sakha) of Siva and Sakti. If there were any doubt about his 


` Clearly, he is praising Anuttara as the ultimate. reality of the 
à - Recognition - school of non-dualist Saivism as it is of Trika, its 


Kaula form, 
Swami Laksmanjoo taught the recitation of these verses to his disciples 


no doubt aware of their reference to Rudra / Bhairava as Anuttara, both as 
preceding the sixteen as the ‘seventeenth’ which is their transcendental source 
and, equally, as the first of the series in the inner procession of emanation. He 
recommended the recitation of these verses as an especially powerful way of 
invoking Siva and the sixteen aspects of his recognition as our own true nature. 
George de Barselaar explains that 'Swamiji gave this out for people to 
recite, to enkindle within them their own Self-recognition, which is 
what the vowels are, that is, pure subjectivity (pramitibhàva)." 


1. Amrta (A) The Rudra Who is Nectar 


`amrtam anantam anuttaram aghoragodasakasakticakragatam | 
aunmanasapadanirüdhiprathamopodghütakam vande |l 


I praise that eternal and most excellent (anuttara) 
Amrtarudra (who is Anuttara),' present in the wheel of the sixteen 
energies of Aghora. He is firmly established on the plane Beyond 
Mind (unmana) as the first who opens up (and introduces 
emanation). (1) 


` The first letter of this verse is A, which is also the letter to which the verse refers. Most (but not 
all) of the verses begin with the letter to which the Rudra praised in that verse corresponds. 

4 As the intention is to praise Amrtarudra, I have put this meaning as the primary 
one, although it is, in fact, just an allusion. A literal translation would be ‘I praise 
Anuttara, which is the eternal nectar" 
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The Aghoras are the energies of the goddess Para. They are the sixteen 
vowels beginning with A that stands for the reflective awareness (parāmarśa) of 
Anuttara. The ultimate source of all the letters, it is present in a most evident 
way in the vowels as they are all directly or indirectly derived from it. The 
vowels represent the phases of manifestation experienced within the Light of 
Siva consciousness which is Anuttara. Within the Light of Anuttara nothing is 
created or destroyed. The play of emanation takes place within the domain of its 
freedom which, viewed from the perspective of emanation, is also Anuttara as 
the first disclosure that introduces and *opens up' the process of emanation. As 
the highest level of Sakti, it is the plane Beyond Mind which is the point of 
contact between emanation and the transcendent Anuttara. Beyond Mind is the 
supreme transcendental energy that is united with Siva and is virtually one with 
Him. It is the highest and most subtle limit of immanence. As such it is the final 
point of transition into Siva, that it pervades and in which it led. Thus, it i 
described as the transcendental Void of the energy of consciousness, and 
uncreated immobile Speech. Thi the plane on which the Trika Goddesses 
reside, seated on the tips of Siva’s Trika Trident. In terms of the reality levels 
(tattva), A (anuttara), which is Beyond Mind is equivalent to Sivatattva as 
Unmanifest Siva (Anàsrtaiva). A (ünanda), which is With Mind, is Saktitattva. 


2. Amrtapürna (À) The Rudra Who is Filled with Nectar. 


anandam amrtapürnam samanase parapade param satyam | 
ghatitanuttaradrdhatamanirüdhibhüjam sivam vande |l 


I praise Siva Amrtapürna (Filled with Nectar), who is the 
supreme truth on the supreme plane With Mind (samana); he 
whose supremely firm stability (within His own supreme nature) is 
forged from two Anuttaras (A+A). (2) 


The second vowel — long A - stands for Ananda - ‘bliss’. This 
reflective awareness is formed by the union of two short As, that is, 
Anuttara as the Light of Siva and A, Anuttarà, which is Sakti, the 
brilliant creative genius (pratibha) of Anuttara. Abhinavagupta teaches 
that this is not a lower level. Rather, With Mind (samaná) is a 
consolidation of Anuttara Beyond Mind (unmaná), within the highest 
sphere of emanation in which it is as yet unmanifest. 


3. Amrtàbha (I) The Rudra Who is the Light of Nectar 


icchasaktisunirbharam amrtabham anantabhuvanajananapatum | 
vande svasaktilaharibahalitabhairavaparünandam | 


I praise (Rudra) Amrtabha (the Light of Nectar) who, 
beautifully full (to overflowing) with the power of the will (iccha), 
is skilled in generating the endless number of worlds; He who is 
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Bhairava’s supreme bliss made mighty by the waves of his own 
energies. (3) 


Now we enter the sphere of the reflective awareness of the 
power of the will. It is the very freedom of the Light of Siva 
consciousness that, containing all its energies has begun to be 
propense to generate its manifestations. Thus they rise like waves out 
of the ocean of Anuttara, which is that Light pervaded by the one 
Pervasive power (vydpinisakti). Indeed, all the letters, representing 
aspects of the reflective awareness (paramürsa) derive from Anuttara 
to which Abhinavagupta refers in one way or another in all the verses. 
The vowels, as the inner awareness within universal consciousness, are 
at the pure level in which everything is still experienced at one with it. 
They are the sources of the following series of consonants that 
represent the principles from Maya down to Earth which is the impure 
level in which everything is experienced as separate from individual 
consciousness. Thus, Anuttara is ultimately their source also. 
However, this is not experienced directly at the impure level which, as 
the sphere of duality, is experienced instead as a product of Maya and 
hence pervaded by that rather than Anuttara. 


4. Amrtadrava (I) The Rudra Who Pours Out Nectar. 


Tsvaram as 


tüpapras$amanam amrtadravam sada vande | 
apratighatisvecchavikasavisrantam amrtakaramaulim |I 


I always (sadàá) salute the Lord (isvara) Amrtadrava (Who 
Pours Out Nectar). He who is the quelling of all (the intense heat 
of) suffering and, resting in the unimpeded expansion of his own 
will, bares as a crest jewel (on his hair), a ray of (lunar) nectar. (4) 


This and the previous Rudra correspond to Sadaéivatattva to 
which, it seems Abhinavagupta is covertly referring by saying ‘always’ 
- sada. This word is an indeclineable, so sadá vande — ‘I always salute 
always’ can also mean ‘I salute Sada’ i.e. Sadasiva. As usual, the long 
vowel represents the consolidation or 'expansion' of the state 
represented by the short vowel. The will (icchà — I) which impels the 
worlds into existence becomes the sovereign power (iSanasakti) of 
Īśvara (1) - the Lord of all the worlds outlined within consciousness, 
resting at one with it as the reflective awareness that ‘I am (all) this’. 


5) Amrtaugha (U) Rudra Who is a Flood of Nectar. 


yad anuttarasambodhàd ànandavikasvarecchyà pürnam | 
is$varam unmisad amrtaughasundaram tat stuve dhàma |l 
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I praise the Lord (isvara) who is the Abode that is full (and 
perfect) by virtue of the will that is expanding with bliss? out of 
(and because of) the awakened consciousness of Anuttara and is 
beautiful with the unfolding (unmigat) flood of nectar (amrtaugha). 
(5) 


Each of the forms of reflective awareness symbolized by the 
letters is an Abode of Anuttara but this is especially true of the 
vowels. Anuttara is Amrta, that is nectar, which is ‘not dead’ (amrta) 
and gives its imperishable life to all things pervaded by it. This abode 
of nectar is where the power of knowledge unfolds and so the vowel U 
is called ‘Unfolding’ (unmesa), to which Abhinava is clearly alluding 
here. This and the following form of reflective awareness, centered on the 
power of knowledge, function on the reality level (tattva) of I$vara as the 
experience that ‘(all) this is me’. It seems that Abhinava is alluding to this also 
by referring to this Rudra as Iévara — Lord. He is said to be ‘full’ because 
the awakened consciousness of Anuttara, which is the awakening of 
Anuttara, is its bliss from which arises the will to know itself as all 
things 'full' of the nectar of that realisation. That awakening of 
Anuttara within the nature of Anuttara is the power of knowledge 
which is the awakened awareness of Anuttara, that is, the full 
knowledge of Anuttara. The awakening takes place inside the nature of 
Anuttara because before that there is only the Light of consciousness 
pervaded by the power of the will (icchá) to know. This is not yet 
knowledge (jnána) which arises when that initial state of unfolding is 
consolidated in the following state of reflective awareness. Here 
Iévara — the Lord - is perfect, full (parna) and beautiful. In the 
following phase this plenitude pours out of itself as waves of the 
lifegiving nectar of insight. 


6) Amrtormi (Ü) The Rudra Who is the Wave of Nectar. 


aham ánandaghanecchüghatites$varatonmisatsamastormih | 
ity ullasatarangitam amrtormim aham cidarnavam vande |I 


I am the wave (ürmi) of the totality (of all things), unfolding 
(as and) by the lordship fashioned by the will of dense 
(uninterrupted) bliss. Thus, I praise (myself), the ocean of 
consciousness, (called) the Wave of Nectar (amrtormi) that is filled 
with waves by (its innate) exuberance. (6) 


The three primary energies of will, knowledge and action, indeed all the 
energies, which are their permutations, constitute a mighty wave on the surface 
of the ocean of Anuttara and Ananda which, in its depths, abides supremely 


* I have translated ánandavikasvarecchyà, as ‘the will that is expanding with bliss." One could 
equally well translate as ‘the will expanding from / due to / within (his innate) bliss’, or, ‘the will 
that expands (his innate) bliss" 
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tranquil within itself. The energy of the will is the first, innermost, outpouring of 
the will to be all things which governs their existence. The energy of knowledge 
is the first unfolding of the wave of their emergence at one with the infinite 
ocean of their unconditioned nature. The energy of action, represented by the 
four dipthongs (E AI O AU), is the full procession of waves that, clashing with 
one another, fuse together and separate. In this phase the experience of 
Īśvaratattva — ‘this (universe) am I’ — is stabilized and intensified as the 
reflective awareness of being all things, as their Lord, who is born from the 
unalloyed bliss of Anuttara and sustained by the intention to be that. Thus, A is 
Sivatattva, A is Saktitattva, I and I are Sadasivatattva in which subjectivity 
predominates and U and U are /svaratattva in which objectivity predominates. 


7) Amrtasyandana (r) The Rudra Who is the Flow of Nectar. 


svaprasaraprenkhitavilasadirmisamkshubhitacidrasdpiram | 
amrtasyandanasáram bhairavasamvin maharnavam vande |l 


I praise that great ocean of Bhairava consciousness 
(bhairavasamvid), the essence of which is (this) flow of nectar 
(amrtasyandana) and is completely full of the aesthetic savor of 
consciousness (cidrasa), aroused by the waves that pour forth 
impelled by its own unfolding. (7) 


This Rudra, along with the following three Rudras and the 
vowels they govern, constitute a distinct group of four vowels, that is, 
r R L. They possess the characterics of vowels but, at the same time 
have a touch of the semi-vowels R and L that are classified as 
consonants. Thus, Indian phonetics refers to them as 'neuter' vowels. 
Amongst the sixteen 'seeds of nectar' these four are singled out 
especially as ‘vivifying’ (samjivini) and as the ‘energies of nectar’ 
(amrtakalà). Abhinava expounds the states of awareness to which they 
correspond in his Tantráloka and Parütrisikavivarana. However, there 
it appears that, although they represent internal states, within 
Anuttara, they are presented as interruptions in its development up to 
its emission. Thus, they are ‘neuter’ in that context also. 

Here they are presented as an alternative flow of awareness 
back to Anuttara that does not need to travers the lower impure levels 
beyond emission, the sixteenth vowel (H). Accordingly, this verse 
describes the beginning of this process as the outpouring of Anuttara 
within itself, whilst relishing the aesthetic delight of its own 
unconditioned consciousness. The next stage is the formation of the 
body of Anuttara. Once that has formed it manifests countless 
processions, although in itself it is devoid of succession. Finally, at 
the fourth stage, it frees itself of all possible impurities that develop at 
the lower levels of the processes of outer manifestation. 
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8) Amrtanga (r) The Rudra Whose Limbs are Filled with Nectar. 


pürvam yad anuttaram amrtabhümim àsádya saptamim kalanam | 
visramyati tat pranamamy amrtangadam parānandi |I 


I bow to one who, having first attained the most excellent 
(anuttara) plane of nectar which is the seventh phase (kalanà of the 
vowels), he brings that to rest, bestows a body of nectar and 
possesses supreme bliss. (9) 


9) Amrtavapus (R) The Rudra Who is the Embodiment of Nectar. 


Sivam amrtavapusam amrtakalacatustayatrtiyabhagajusam | 
pranamàmi bhdsayantam kramarahite ‘pi kramam anekam |l 


I bow to Siva, whose body is nectar and, endowed with the 
third of the group of four energies of nectar (i.e., I), constantly 
makes manifest multiple succession, although devoid of succession. 
(9) 


10) Amrtodgàra (1) the Rudra Who is the Spew of Nectar.‘ 


samjivanaturyakalàükalitavibodham samastabhavanam | 
düsanavisastrnánàm amrtodgaram sivam vande || 


I praise Siva who is the well awakened consciousness 
generated from the fourth (turya) vivifying (sarmjivana) energy (i.e., 
L) and the spew of nectar (amtodgara) of (all phenomena) wasted 
away (Sirna) (and rent asunder) by the poison of corrupting 
(impurity) (düsgana). (10) 


Saivism divides the reality levels (tattva) into five spheres of energy 
called kala. These, along with the reality levels they encompass are as follows: 
1) Nivrtikalà — the Energy of Cessation. This contains just one tattva, namely, 
Earth. 2) Pratisthakald the Energy of Establishment. This sphere extends from 
Water to Nature (prakrti). 3) Vidyakala — the Energy of Knowledge that 
contains the levels from Purusa, the individual soul up to Maya. 4) Santakala — 
the Tranquil Energy that extends from Suddha Vidya to Sadāśiva. 5) 
Santatitakala The Energy Beyond the Tranquil. This corresponds to Sakti and 
Sivatattva. 


“If we understand udgára to mean ‘utterance’ rather than ‘vomit’ or ‘ejection’, the 
meaning would be the Rudra who cries ‘nectar’ 


318 APPENDIX B TO CHAPTER THIRTY-THREE 


George: The first three of these four Rudras, who govern the 
vowels r R and |, are also Sadásiva, Isvara, and Suddhavidya. This is 
the fourth Rudra who is the energy (kala) of the fourth state (turya). 
It is transcendental, because once you enter Suddhavidya you are in 
transcendental consciousness. The fourth energy (kala) all- 
encompassing because it includes Sadasiva, Isvara, and Suddhavidya, 
that contain everything that is going to manifest in external creation. 
The fifth sphere of energy is Santatitakala which is transcendental. 
Santakala goes up to Sadasiva. So, the fifth is Siva-Sakti that are 
beyond that. Once you enter Suddhavidya the rise is automatic and the 
only Impurity (mala) that is left is ànavamala which fades away 
automatically as you rise to /§vara and Sadāśiva. That is the great 
impediment - dnavamala here called ‘poison’. 

Mark: the poison of corrupting (impurity) (düsana) is 
ünavamala, which sustains the imperfection of duality caused by Maya 
Those who have been overcome by the wasting away of their energies 
(Sirna) due to their misdirected Karma are caught by it. The remedy is 
the nectar of Siva’s well awakened consciousness (vibodha). It is the 
special, most excellent consciousness that generates (kalita) the fourth 
vivifying energy (samjivana) that gives and renews the life of living 
beings and, as turya, burns up all impurity. 


(11) Amrtàsya (E) The Rudra Whose Face is Nectar. 


ekam anuttararüpát prabhrtitrika&aktipüritanandam | 
amrtdsyam asya jagatah pramünabhütam sivam vande || 


I praise Siva, whose face is nectar (amrtdsya) and is the 
means of knowledge of his universe. The one (unique) emanation 
(prasrti) from the nature of Anuttara, He is bliss filled with the 
energy of the triad (trikasakti) (of will, knowledge and action). (11) 


Resuming the ongoing flow to emission, this Rudra governs 
the letter E. Graphically it looks like an inverted triangle that 
represents the Goddess as the womb of the universe. The corners of 
the triangle are the three energies of will, knowledge and action that 
fill it with nectar. The Tantras sometimes refer to this triangle as the 
face of the goddess. The face of the Rudra Whose Face is Nectar is 
here, it seems, understood by Abhinavagupta to be the triangle. The 
word here for ‘face’ is àsya which also means ‘mouth’. It is through 
this ‘mouth’ that the universe is emitted. 


? L*read pras?iti for prabhf ti. 
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12) Amrtatanu (AI) The Rudra Whose Body is made of Nectar. 


aikyaparamarthakalaya tri$aktiyugaghatitavai$varüpyam aham | 
amrtatanum atanubodhaprasaramahüküranam smarami haram |I 


I recollect, Hara (Siva the savior), whose body is made of 
nectar (amrtatanu) and is the disembodied expansion of awakened 
consciousness which is the great cause (of all things); He who, by 
the power of the ultimate reality, which is oneness, is the 
omniformity (of His cosmic nature) fashioned by the two triadic 
energies (in union). (12) 


The dipthong AI is represented here as consisting of ‘two 
triadic energies’, that is, triangles, one facing up and the other down 
superimposed on one another to make a hexagon. The upward facing 
triangle represents the three energies merging into Anuttara, The latter, 
emerging from it. The former is ‘the disembodied expansion of 
awakened consciousness’, the other is Siva’s omniformity. The two 
aspects, inner and outer, are held together in the oneness of 
consciousness, 


13) Amrtasecanah (O) The Rudra Who is the (Consecrating) 
Sprinkling of Nectar. 


otaprotam sakalam viddhvà svarasena $ivamayikurute | 
yo ‘nuttaradhamny udayan svayam amrtanisecanam tam asmi natah |l 


I (always) bow to (Siva) who, arising within the Abode of 
Anuttara, is Himself (svayam) the (consecrating) sprinkling of 
nectar; who, having pierced all (things) woven together (otaprota), 
transforms them into Siva by His own (alchemical and aesthetic) 
savor (rasa). (13) 


There are several intended meanings of this verse. One is that I 
bow (natah) to Siva who is Himself — svayam - this sprinkling of 
nectar. Another is that I am sprinkling the nectar on myself — svayam. 
A third meaning of the word ‘svayam’ is ‘spontaneously’. In the course 
of Siva's arising within the Abode of Anuttara, he spontaneously 
sprinkles nectar which makes everything into Siva. It becomes Siva, 
svarasena, which means both ‘by its own (alchemical and aesthetic) 
savor (rasa)’, or ‘spontaneously’. 

Having pierced through this universe in which everything is 
"woven together’ with its own nectar (svarasena), it transforms 
everything into Siva. And arising totally within the abode of Anuttara, 
spontaneously (svayam) of itself, it sprinkles (nisecana) nectar. And it 
is to that that I bow. 
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14) Amrtamirtih (AU) Who is the personification of nectar. 


ausadham ādhivyādhişu pasatrayasatanam trisilakaram | 
vande ‘ham amrtamürtim pürnatrikasaktiparamàrtham |l 


I praise (Siva), He who holds a trident, (He who is) the 
medical herb (ausadha) (that is the cure) for (all) diseases, mental 
and physical and the destruction of (all related to) the three 
fetters;! He whose sacred iconic form (mūrti) is nectar, the ultimate 
reality which is (His) full (and perfect) triadic energy (trikasakti). 
(14) 


The letter AU is the last of the four dipthongs, E, AI, O and 
AU. We have seen that the first is the triangle representing the womb 
of emanation, the corners of which are the three TrikaSaktis. 
Analogously, the last is represented by the Trident (which is also the 
name of the letter AU) on the prongs of which are the same energies." 
The first marks the emergence of the power of action through which 
the universe is emitted. The last its complete formation. On the impure 
level this same energy is Maya, which sustains the three fetters of the 
individual soul, that is, the triple impurity (mala) Anava, Mayiya and 
Karma. At this, the pure level, Nectar / Anuttara cred iconic 
‘formless form’ that destroys them." 

George: Once you reach that level, the fetters are automatically burnt 
up. In terms of the Twelve Kàlis we are at the level of Kalagnirudra — the Rudra 
of the Fire of Time. In the body, when you look at where the letters are 
deposited (/yása) then ‘AU’ is in the Cavity of Brahma (brahmarandra) on the 
crown of the head. And the Cavity of Brahma is a burning fire as the upper seat 
of Kalagnirudra when he rises up and fills the body and the universe it reflects 
within itself with its might consumming fire. 


15) Amrtesah (M) the Rudra Who is the Lord of Nectar. 


baindavam amrtarasamayam vedyam yo 'nuttare nije dhàmni | 
pürnibhàvayati satàm amrtesam tam namasyàmi || 


I bow with reverence to that Amrtesa (the Lord of Nectar) 
who renders the wise full (and perfect); he who is the (aesthetic) 


* The text reads pasatraya- The word for fetter — pasa- has a short initial vowel. The lengthening 
of this vowel renders the word into a possessive. Thus, pasa means ‘fetter’ and pasa ‘pertaining to 
a fetter’. 

? The Tridenti is the symbol of Trika Saivism. But it may also be substituted for a triangle which 
is the common symbol for the goddess. 

1 Cf. Spandakarika 48: "This, Siva's power of action, residing in the fettered soul, binds it, (but) 
when (its true nature) is understood and it is set on its own path, (this power) bestows the fruits of 
Yoga (siddhi).’ See Dyczkowski 1992: 259 ff. 
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savor (rasa) of Bindu realized (vedya) within Anuttara, His own 
abode. (15) 


The word vedya means, more literally, ‘that which can be 
known / realized’ or ‘should be known / realized’. It may mean, by 
extension, ‘the object’ or ‘objectivity’. Bindu — the fifteenth vowel - is 
the state of consciousness of the perceiver. It is the ‘knower’ who, as 
such, cannot be known as an object. At this level there is no external 
object in relation to which it would be a subject. It can only be known 
to itself, that is, ‘within Anuttara, His own abode’. It is the experience 
of objectivity as the aesthetic delight of Anuttara, that is, its beauty. 
Everything is contained within it. Abhinava cites as an example a 
learned, realized person who knows all the scripture but, having no 
occasion to articulate his knowledge keeps it within himself (TA 3/126 
(125cd-126ab)). It is that aspect of Anuttara consciousness which is its 
unsullied transcendental subjectivity at one with the universe to be 
emitted in the following and final phase of its interiority, that is, the 
reflective awareness of the subjectivity from whence issues emission. 
This is the reflective awareness of inner plenitude of ‘the wise’ who, 
experiencing the pure level as their own nature, participate in it and so 
renders them perfectly full, that is, complete and perfect. 


16) Sarvamrtadharah (H) Who bathes everything with a stream of 
nectar. 


prasrtam anuttararüpád ànandàdikramena visvam adah | 
sarvamrtadharam antarbahis ca visrjantam abhivande ll 


I praise all the flood of nectar, internal and external, that has come 
forth from the nature of Anuttara, that through the sequence of Bliss and 
the rest (of the vowels) is emitting this universe. (16) 


All that exists is nothing but Anuttara. Emitted inwardly it is 
experienced as one with it. Emitted externally it is experienced as separated 
from it. From the inner point of view, within pure unconditioned Anuttara, 
nothing is emitted. From the outer point of view, in the domain of Maya in 
which countless perceivers relate to the infinite number of particulars, each 
different and separate from one another, Anuttara is the outer universe of 
experience. It is realised by the Yogi in Kramamudra as the alternation between 
introverted absorption ‘with the eyes closed’ (nimilana-samadhi) and the 
emergence from it into absorption ‘with the eyes open’ (unmilanasamadhi). 
When the formless inner Anuttara consciousness flowing with the nectar of its 
forms of inner reflective awareness and its outer omniformity developing 
progressively analogously externally are experienced equally as the aesthetic 
delight of its beauty in the wonder of consciousness, the yogi realizes his 
liberated oneness with it. 


Appendix C to Chapter Thirty-three 
The Thirty-four Rudras of the Consonants 


As an auspicious beginning of his commentary to a chapter of his 
commentary, Jayaratha writes a verse praising a Rudra. Just as Abhinava 
composed the sixteen verses praising the Rudras of the sixteen vowels listed in 
the Málinivijayottara, we have just examined, Jayaratha completes the set with 
the thirty-four Rudras corresponding to the consonants. However, as there are 
thirty-seven chapters in the Tantráloka, at the beginning of chapter one his 
mangala verse mirrors Abhinava's prayer for inspiration with which he 
commences his Tantráloka. The verse at the beginning of the last chapter is in 
praise of Malini as the ultimate deity. Jayaratha omits this completely at the 
beginning of his commentary on chapter 27. 


Chapter 1: The Types of Liberating Knowledge (vijfianabhid) 


May that (divine) abode — the Trika reality which is nonduality (itself) 
and the full (and perfect) realisation of freedom — from which (proceed the 
powers of) will, knowledge and action that are the immanent (udita) planes of 
(transcendental) consciousness and bliss and of which all this (universe), which 
is such, is the (unfolding) glory of its unrestrained power, be (ever) present 
within my mind and (thereby) destroy (all that within it) obscures the secret of 
the transmission (agamarahasya) of Siva's teachings. (1) 


Chapter 2: Jaya Rudra (KA): The Penetration into Ultimate Reality 
Devoid of Means (Anupáya): 


May Rudra, Who is attended by victory (jaya) and makes the humble 
victorious, be, without any means, victorious. As the Lord of Desire, what 
desire does He not fulfil completely? 


Chapter 3: Vijaya Rudra (KHA): The Supreme Means (Paropáya): 


(He who is the embodiment of) victory is victorious, manifesting within 
Himself, although it is (the Void) Sky (of consciousness), like a city in a mirror, 
all this wonderfully diverse universe of words and meanings. 


Chapter 4:  Jayanta Rudra (GA): The Empowered Means 
(Saktopaya) 


May (the Lord) Who is the supreme vitality of Mantras be victorious, 
He Who, conquering the supreme (reality), bestows mastery over the mass of 
good thoughts in order to destroy the obstacles brought about by bad ones. 


Chapter 5: Aparajita Rudra (GHA): The Individual Means 
(Gnavopaya) 


TANTRALOKA 323 


Rudra, Who by the awesome, resounding sound of His utterance (of 
Mantras) instils fear in all the universe, Who, intent on the contemplation of His 
own abode and unconquered, is victorious. 


Chapter 6: Sujaya Rudra (NA): The Temporal Means (kālopāya) 


‘Victorious is He Who is the good victory, (He Who) constantly 
generates the perishable (world) in order to gobble up time. His is (the true) 
victory, of the one who has, before our very eyes (sáksát), overcome the world 
of transmigration.’ 


Chapter 7: Jayarudra Rudra (CA): The Division of the Principles 
(tattvabhedanam) 


‘May the Rudra (who bestows) victory and is the penetration (Gvesa) of 
the fierce (canda) Bhairava that has rendered excellent the emergence of (every) 
single Mantra and eliminated the impression of fettered existence 
(bhavamudra), make (all that is) auspicious (and beneficial) firm (and stable).’ 


Chapter 8: Jayakirti Rudra (CHA): The Path of Space (desüdhavan) 


May He Whose glorious fame is the conquest (of the darkness of 
ignorance) be victorious. He Who, like the sun, makes the lotus of the universe 
divided up by the petals of the worlds bloom, by assuming as His dwelling (its) 
unique stalk of consciousness. 


Chapter 9: Jayavaha Rudra (JA): The Path of the Principles 
(tattvadhvan) 


His glorious power (vibhava) the division of the manifestation of the 
sequence of realities (tattva), his ornament a snake, he effects the coming to 
pass of the victory of (His) devotees, (Lord Siva), who brings victory, triumphs. 


Chapter 10: Jayamürti Rudra (JHA): The Di 
(tattvabhedanam) 


sion of the Principles 


(Siva, who is) the veritable icon of victory, flashing radiantly with the 
conquest of transmigratory existence, holding the sharp Trident, radiantly 
energized by piercing through each of the principles of existence (tattva), 
conquers the Supreme. 


Chapter 11: Jayotsaha Rudra (NA): The Path of the Forces 


May the enthusiasm for victory be victorious! (That) enthusiasm for 
victory that rends asunder the fort of fettered existence is the series of paths 
shattered to pieces by the power of the reflective awareness of the great 
terrifying roar of one’s own nature. 
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Chapter 12: Jayada Rudra (TA): The Application of the Path of the 
Forces and the Rest (kaladyadhvadhvopayogah) 


May the one who gives victory to the wise (sar), whose ornament is 
made from the Half Moon, which is nectar, bringing to rest the enTtire circle of 
the Paths within his own consciousness, bestow victory. 


Chapter 13: Jayavardhana Rudra (THA): The Descents of Power and 
Obscuration (saktipátatirohiti) 


May the one who waxes great by (his) victory (over all things) increase 
(our) wealth of bliss (sukharddhi), He whose path is made clear by the full 
moon, He who nourishes the universe by the showers (dsdra) of nectar of the 
descent of the power of (His) own (grace). 


Chapter 14: Bala Rudra (DA): A Preamble to the Rite of Initiation 
(diksopakramanam) 


We make an offering (bali) to that strength (bala) which, as the beloved 
of the Yoginis, strengthens the process by which the obscuration of the universe 
disappears by virtue of its power (bala). 


Chapter 15: Atibala Rudra (DHA): The Common Initiation into the 
Rule (samayt diksá) 


‘I who have (tamed) the elephant of fettered existence with the goad of 
the teachings concerning the rites of the Supreme Lord’s worship, bow (to Lord 
Siva,) who has a snake as his ornament, and is the strength of (my) weak mind.’ 


Chapter 16 Balabhadra Rudra (NA): The Initiation of the 
Apprentice (pautrikah) 


‘I bow (to the Rudra called) Balabhadra, whose power (bala) to sever 
(bheda) the entire association with the flux of the fetters is auspicious (bhadra). 
His power is full by virtue of his skill (in making) the horse of the vital breath 
roam." 


Chapter 17: Balaprada Rudra (TA): What needs be Done in the 
Procedure concerning the Apprentice (vidheyaprakriyà vidhau) 


I bow with reverence to (Siva's) glory (vibhava), that is skilful in 
moving in the ongoing unfolding of Karma (karmapraparica) generated by its 
own power, and that bestows (inner) strength, as it draws near the (grace) to 
bestow the strength to cross over phenomenal existence. 


Chapter 18: Balàvaha Rudra (THA): The Brief Initiation 
(samksiptadiksa) 
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I praise the one who gives strength, who gives the endless, unmeasured 
strength that bestows righteousness (rtadha), he who graces all this undivided 
universe with His own greatness. 


Chapter 19: Balavan Rudra (DA): The Initiation of the Immediate 
Exit from the Body (sadyahsamutkramah) 


I bow to the powerful one (balavat) who, not assuming (his) fierce 
form, is the Pervasive Lord (vibhu), who has the strength (bala) to separate and 
conjoin what arises from the glorious outpouring (vibhava) of the duality of 
phenomenal existence. 


Chapter 20: Baladatr Rudra (DHA): The Initiation of the Immediate 
Exit from the Body (sadyahsamutkramah) 


The Pervasive Lord who bestows strength and inspires confidence in the 
ignorant is victorious. By Him the body which is the Void in the centre is made 
to pour forth perpetually externally as it does at the beginning and the end. 


Chapter 21: Bale$vara Rudra (NA): The Initiation Validated by the 
Scales (tuladiksa) 


I praise that Lord of Strength (balesvara) who is the lord of the strength 
that destroys the perception of duality. May it deny the limited state of the Self 
of the fully conditioned and (partially) unconditioned perceivers. 


Chapter 22: Nandana Rudra (PA): The Extraction of Sectarian Signs 
(lingoddhara) 


I praise the Lord who has opened His mouth wide to withdraw the false 
purification of those who are badly fashioned (durvrtta); the praise (I offer) is 
not weak (amanda) and delights (all) the worlds. 


Chapter 23: Sarvatobhadra Rudra (PHA): The Consecration of a 
Teacher (abhisecanam) 


May (the Rudra called) Sarvatobhadra (In Every Way Auspicious), 
having assumed Bhairava’s body, bestow upon you (all) that is here, which is 
auspicious in every way, by apportioning his own form. 


Chapter 24: Bhadramürti Rudra (BA): The Funerary Rites (antyestilt) 


May (the teacher) Bhadramürti, whose auspicious form (bhadramürti) is 
the universe, also conjoin one who has died to the supreme abode within the 
(sacrificial) jar of supreme nectar, and ordain what is tranquil (and auspicious) 
(Siva) for you all. 
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Chapter 25: Sivaprada Rudra (BHA): The Fashioning of the 
Offerings to the Ancestors (sraddhaklrpti) 


May (the teacher) who bestows Siva, presiding over the terrible body 
which is phenomenal existence, and is as if bestowing existence all around, 
prevailing in the hearts of (His) devotees, be auspicious (Siva) for the wise 
(satüm). 


Chapter 26: Sumanas Rudra (MA): The Remaining Observance 
(sesavrttinirüpanam) 


Siva's worship, that takes place by (the Lord's) will, conquers the 
universe marked with all things everywhere. That (teacher) with a fine mind 
(who is engaged in it) has a good mind to liberate (those) people who are (his) 
supplicants. 


Chapter 27: The Worship of the Linga (lingárcá) 


Chapter 28: Sprhana Rudra (YA): The Many Kinds of Propitious 
Times (parvan), (the offering of) the Sacred Thread and other Occasional Rites 
(bahubhitparvapavitrádi nimittajam) 


May the one who is hard to attain (durga), whose body is fierce so as to 
remove (vilumpana) (the sin of) transgressing the Rule, quell for you without 
restraint the obstacle (durga) to every good fortune (saripad), and that of the 
misfortune of mundane existence (durgamabhavadurgati). 


Chapter 29: Durga Rudra (RA) The Secret Observance 
(rahasyacarya) 


May (the Rudra) Bhadrakala (Auspicious Time) bestow auspicious 
things upon you at all times. His course (gati) without compares, he abides on 
the (transcendental) plane of Akula, and yet rushes (down) repeatedly with great 
force onto the (immanent) plane of Kula, here (in this world), 


Chapter 30: Bhadrakala Rudra (LA) The Current of Mantras 


I bow to Him whose body has been washed (clean) with the wine of the 
great vitality (of Mantras) which is (His own) innate (sahaja) awareness, He 
who is present in Mantra and in the mind of the adept who accomplishes (his) 
desires. 


Chapter 31: Manonuga Rudra (VA) The Trika Mandala 
Sambhu, (enveloped in His) enclosures, unfolding all around this 


Trident universe, the spokes of which are the seven paths and triadic nature, 
Vidya, Maya and Prakrti, is victorious! 
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Chapter 32: Kausika Rudra (SA) The Procedure concerning the 
Seals (Mudra)(mudrikavidhi) 


May time, that as consciousness stamps (with the seal of temporality) 
the double abyss, that is, the entire universe, divided into the pure and impure 
Paths, measure out (in time and so bring to an end) (kalayatu) the sin of the 
wise. 


Chapter 33: Kala Rudra (SA) The Gathering Together of the the 
Deities (ekikürah) according to the Malinivijayottara 


‘The Lord of the Universe, who is the treasure of the nectar of supreme bliss, is 
victorious; He who, even though he pours forth all this externally, is engaged in 
bringing it to rest within the Supreme Soul, who is the Lord of the Universe. 


Chapter 34: VisveSa Rudra (SA) Entry into One's Own Nature 
(svasvarüpe pravesah) 


May the good Siva, who is the Great Sound, be auspicious for the wise 
again and again; He who, although He has poured forth externally, has not come 
out of His own essential nature. 


Chapter 35: Susiva Rudra (HA) The Encounter of the Scriptures 
(Sastramelana) 


‘He who has brought down (into the world) the essence of Speech 
(mātrkā), which is all the scripture with each of its varieties, the omniscient 
(sarvavit) Lord (vibhu) and saviour of the universe, is victorious. 


Chapter 36: Kopa Rudra (KSA) An Account of the Transmission of 
the Scriptures (ayatikathana) 


May the Aggregate of Sound (sabdardasi), which is the reflective 
awareness of full (unconditioned) subjectivity (pürnahantà), from which all this 
scripture has clearly descended part by part successively (into the world), 
protect you. 


Chapter 37: A Description of the Scriptures to be Adopted 
(sastropàdeyatvanirüpanam) 


The illustrious goddess Malini is victorious, for it is by being of Her 
nature that the scripture, which is the weapon against the duality of fettered 
existence, attains the supreme goal. 


Appendix to Chapter Thirty-five 


Chapter Twenty-one of the Tantrasara 
Concerning Prasiddhi 


In parallel with chapter thirty-five of the Tantraloka, Abhinava 
dedicates chapter twenty-one of his Tantrasára (pp.193-197) to ‘an exposition 
of the validity of scripture (agamapramanyapraküsana) and names it 
accordingly. It comes, as in the Tantraloka, as a conclusion to his exposition of 
the rituals. Basic a priori beliefs are the foundation of daily life. The teachings 
of the scriptures, accepted as true and certain, are just one example, albeit a very 
important one, as they reach out beyond the realities of daily life. Moreover, the 
common root of both revelation and the common belief that is the basis of daily 
life is this same grounding in consciousness. Thus, the supernal reality of the 
former and daily common reality of the latter, are clearly understood to extend 
into and through one another. Accordingly, in order to establish that all that he 
has has said in his Tantraloka, which he has meticoulously validated by 
reference to scripture and the oral teachings of his teachers, Abhinava focuses 
on establishing that their authority is valid. Essentially this amounts to an 
exposition of the nature of a priori knowledge as the probative validity of 
scripture and tradition, and as the basis of common, everyday belief. As usual, 
his exposition in the Tantrasdra is not just a summary of what he has already 
written in the Tantráloka, it is also an explanation. As such it is translated here 
along with other passages concerning the subject and in the commentaries on 
the /Svarapratyabhijiia where Utpaladeva dedicates a short chapter (called 
dgamadhikara) to the subject. 

It is essential that Abhinava’s understanding of the validity of scripture 
must take into account that scriptures belong to various, differing schools that 
may not always agree. Even so, they are all valid both objectively as revelation 
and subjectively as instilling conviction. In the Malinivijavürtika Abhinava's 
earliest recovered Trika work, he discusses at length how ultimately all Saiva 
scriptures have as their one fruit the realisation of Siva which is possible 
because they are all connected in a hierarchy culminating in Trika. He 
distinguishes between Saiva and Vaisnava as the latter cannot achieve complete 
liberation. Like other schools, they can only attain the level assigned to them. 
He discusses the hierarchy of systems how they are successively lower or higher 
with respect to one another and how it is sinful to use Vaisnava mantras if you 
are a Saiva and maintains the separate identity of non-Saiva traditions. He 
concludes by saying that Trika is the ultimate teaching which is an all 
embracing non-dualism in which all the traditions, systems and their scriptures 
form a part regulated by their place in the hierarchy. In his commentary 
(vimarsint) on the Isvarapratyabhijrà Abhinava writes: 


‘Agama is an internal activity of God whose nature is consciousness. It 
is an inner utterance (antarasabdana) which, (within the one who is fit to hear 


! MVV 2/276 ff 
? Pv kriyadhikara, pp 80-83. Modified translation by Wallis thesis p. 108-109: 
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it) is a most stable and firm (state of) reflective awareness. (Indeed) it is like the 
(very) life of (all the means of knowledge) including perception and the rest. 
Whatever it reflects upon, and in whatever way, is such in that very way (as is, 
for example when one who is full of this conviction reflects that) “This (snake) 
venom cannot kill me — I am Garuda himself!’ There (in that regard) any 
scripture (Sabdarasi lit. ‘aggregate of sacred words’) that is appropriately 
conducive to that that kind of reflective awareness which consists of utterance 
(of supreme speech — sabdana) is also a valid means of knowledge as is, for 
example, the Veda, the Siddhànta and other (such scriptures), or else other 
(heterodox) scriptures also such as those of the Budhists and Jains. For (by this 
principle) whatever expression has suddenly arisen (within one) such as (in the 
Vedika) "I will perform the Jyotistoma and go to heaven" or (in the Siddhantin) 
“I am initiated so am free of rebirth” or (in a Buddhist) “I am compassionate and 
so will attain the state of the Buddha." or (in a Jaina) "enduring terrible 
austerity, I will attain the state of an Arhat,” it will not be contradicted (but will 
come to pass exactly in that way), because only one who trusts in it will 
properly and fully engage in it. But for someone else, because there is no firm 
realization on his part, (a given scripture) is not authoritative (apramana); it is 
(for him) an expression lacking conviction (avimarsana). 

Objection: "If this is so, the very same scripture can be a valid means of 
knowledge for one person and not for another, and this is not proper, because 
the means of knowledge are (necessarily) impartial." If you say this, you know 
nothing of how knowledge functions; nevertheless, I will not dismiss your 
objection. What is the meaning of the statement "the means of knowledge are 
impartial?" If someone becomes aware of the colour blue through direct 
perception, then that will manifest blue to everybody? Or, if he perceives 
smoke, (and infers fire, that inference will manifest the fact that there is) fire (o 
everybody)? So, (you must admit), it is something for some specific person at 
some specific point of time. It is just so in the case of scripture as well. The 
expression that takes the form of an inner intense convicion (vimarSana) causes 
one to thoroughly know (à-gam) its object — thus it is called Agama, and to that 
extent is a means of knowledge for everyone (who has such a conviction). For 
each and every scripture (ágama) produces a conviction restricted to a particular 
qualified person (niyatadhikarin), a particular place, time and other factors; 
(only then does it serve) as a (valid) injunction or prohibition." 


Let us see now what Abhinava has to say in chapter twenty-one of his 
Tantrasára. 


evam samastam  nityam | naimittikam karma | nirüpitam | adhuná asyaiva 
ügamasya pramanyam ucyate | tatra samvinmatramaye visvasmin samvidi ca 
vimarsatmika vimarsasya ca Sabdanadtmakatayam — siddhàyàm 
sakalajagannisthavastunah tadgatasya ca karma-phalasambandhavaicitryasya 
yat vimarganam tad eva sàstram iti parameSvarasvabhavabhinna eva samastah 
Sastrasamdarbho vastuta ekaphalaprapakah ekadhiküryuddesenaiva tatra tu 
paramesvaraniyatigaktimahimnaiva bhāge bhàge rüdhih lokünám iti | kecit 
mayocitabhedaparamarsatmani vedagamádisastre rüdhüh anye tathavidha eva 
moksabhimdanena samkhyavaisnavasastradau pare tu 
viviktasivasvabhavamarsanasare Saivasiddhantadau anye 
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sarvamayaparamesvaratvmarsanasare matangadisastre’ kecit tu viralaviralah 
p.194) samastavacchedabandhyasvatantryanandaparamarthasamvinmaya- 
parame-Svara-svariipamarsanatmani — SritrikaSastrakrame kecit — tu 
pürvapürvatyágakramena langanena và ity evam ekaphalasiddhih ekasmad eva 
agamát | 


In this way, all the rites, both daily and occasional, have been described. 
We will now expound (the basis of) the validity (pramanya) of this scripture 
(and traditional teaching) (ágama) (concerning them). Once expounded in that 
regard and demonstrated that all things are nothing but cognitive consciousness 
and that consciousness consists of reflective awareness and that reflective 
awareness is (the ground and ultimate nature of) language (sabdana), (one can 
certainly affirm) that that which is called scripture (astra) is nothing but 
reflective awareness that has as its object all existing things that populate the 
universe along with the many kinds of actions and their consequences that 
regulate them. The entirety of the scriptures as a whole is one with the Lord's 
nature and, in reality, (ultimately) gives rise to one and the same result with 
regard to (any) one perceiver. Even so, due to the Lord's power of necessity 
(niyati) (that specifies that particular entities possess specific causal properties 
and Karma its consequences.) people adhere to (only) one part or another of this 
totality (of scriptures). Thus, some adhere to Vedic scriptures and the like that 
amount essentially to a pluralist (dualistic) perception (of reality and its 
constituents) that belongs to the plane of Maya. There are others similar to them 
that adhere to Vaisnava scriptures and those of the Sarhkhya and the like who 
wrongly believe that they will attain liberation by means of them. (Then there 
are) others (who adhere) to dualist Saivism (saivasiddhànta) and the like which 
essentially consist of the contemplation of (transcendental) Siva who is separate 
(from everything else). Others (again adhere to) the Matangatantra and the like 
that are essentially (grounded) in the contemplation the Supreme Lord's 
(immanent) state that consists of all things. (Finally,) there are few (who adhere) 
to the procedures and venerable scriptures of Trika (Saivism) which are 
essentially the contemplation the nature of the (one) Supreme Lord who is 
ultimately real consciousness consisting of freedom and bliss, devoid of all 
limitations. There are some (amongst them) who, by gradually abandoning 
inferior doctrines (one by one), or (others) who skip over (one or more 
intermediate schools) attain in this way the same (ultimate) result from the one 
Aagama (operating on all the levels of revelation). 


bhedavade ‘pi samastügamaánàm ekesvarakaryatve ‘pi prümünyam tavat 
avasthitam — pramanyanibandhanasya — ekadesasamvüdasya — avigitatàyà 
anidantapravrttesca tulyatvāt parasparabüdho visayabhedat akimcitkarah | 
brahmahananatannisedhavat | samskürabhedah sarıskārātiśayah tadabhāve 
kvacit anadhikrtatvam iti samünam asramabhedavat phalotkarsàc ca utkarsah 
tatraiva 


Although all the scriptures (and their corresponding traditions) (@gama) 
are the products of the one Lord, even from the dualist point of view (of the 


3k: matadisastre iti pathah | 


334 APPENDIX TO CHAPTER THIRTY-FIVE 


Naiyayika school), their probative value (pramanya) remains the same in this 
way (from the point of view of their own tradition). The agreement (amongst its 
votaries) depends on the (uniform) probative value (of the tradition to which 
they adhere). This is because their course (and application is) equally (uniformly 
consistent and so) stands uncontradicted (each in their own terms) (avigitatà) 
and is not disrespected. The mutual contradictions (that exist between the 
various traditions) have no affect (on their authority) because their objects (and 
domains of operation) differ (and each one is concerned with its own order of 
things). p. 195) 

As is the case, for example, with the injunction that a Brahmin should 
not be killed.* Similarly, the difference (and contradiction it entails) between the 
purificatory rites (taught by the various schools is ultimately resolved by 
positing) a gradual progression of increasingly elevated purifying rites. When 
that is absent, not celebrating (them) entails in some cases (kvacir) (that they are 
essentially) the same (school). As is the case, for example, with the phases of a 
Brahmin's life (asramabheda) (as a student, householder, married monk and 
renouncer). (The higher degree of) elevation (of each succeeding level in the 
hierarchy) is due to the (increasing) excellence of the fruits (that it yields). 


upanisadbhagavat — bhinnakartrkatve ‘pi — sarvasarvajüakrtatvam atra 
sambhüvyate — taduktatad-atiriktayuktárthayogát — nityatve ‘pi | dgaman 
prasiddhih tàvat avasyopagamya anvaya-vyatirekadhyaksadinam 
tatpramanyasya — tanmülatvát — satyam — rajatam paśyāmi iti hi 
sauvarnikadiparaprasiddhyaiva 


Although the Upanisads, (for example,) are a part (of Vedic doctrine, 
they bestow more elevated fruits than the rest of it).° Although (each of the 
various traditions) has been created by different authors one could say that in 
actual fact they have all been created by one omniscient author. (It is not right to 
maintain that it is not p le for a being who is not omniscient to have been 
the author of all the scriptures) because each one says different things from the 
others. (If we accept that, then none of them would be valid). 

Moreover, even (if the various religious traditions are all considered to 
be) eternal (and hence valid as eternal truths), one must admit the existence of a 


* The two Vedic prescriptions to which Abhinava alludes are ‘one must not kill a Brahmin’ and ‘a 
Brahmin should kill a Brahmin’. The degree of sin a person accrues in commiting a crime varies 
according to the level of his innate impurity in consonance with his caste status. The higher the 
caste, the greater its inherent purity. Thus the impurity that members of higher castes accrue due a 
particular sin is correspondingly less as it is countered by their innate purity. Thus, if a member of 
a low caste comits a murder he sentenced to death as a penance for his sin. A Brahmin cannot be 
sentenced to death however grievous the crime he may comit. Consequently, only a Brahmin can 
kill another Brahmin. 

5 Cf. TA 35/13ab-16 

*^ Cf: Just as also happens in one place (that is, in a single tradition) like the Vedic, one who 
enters each (successive) stage (asrama) (within it), (must undergo at eac e) another 
(additional) purification (sarnskára), such is the case with (the purifying initiatory rites that mark 
the transition from lower to higher traditions,) such as the extraction of sectarian signs and the 
like. Moreover, just as there (in that case, one who is) in a prior (inferior) stage (@srama) does not 
attain the fruit (that comes) from the following (superior) stage, in the same way, one who belongs 
to the (Vaisnava) Páficarátra etc. does not (attain) the state of Siva's nature.’ TA 35/28-29. 
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(fundamental) intuitive certainty (prasiddhi) (that grasps their purport and 
accepts their truth). This is because direct perception, and the two forms of 
inference — positive and negative — together with its authoritative value are 
rooted in this intuitive certainty. (The authoritative value of a perception) such 

‘I really see a piece of silver’ is based on the certainty someone else has, 
such as a jeweller (who testifies to its authenticity). 


p. 196) prasiddhir eva àgamah sā kacit drstaphalà bubhuksito bhunkte iti 
balasya prasiddhita eva tatra tatra pravrttih nanvayavyatirekabhyam tadā 
tayoh abhavat yauvandvasthayam tadbhàvo ‘pi akiricitkarah 


The tradition (with its scriptures) (@gama) is essentially (a form of) a 
priori certainty (prasiddhi). (There are many kinds of certainties). The results of 
some of them are visible. (Those concern this world.) An example is the activity 
(and reactions) of an infant here and there (to the world around it). (The 
perception he has that) ‘I am hungry. I eat’ is grounded in a form of (a priori, 
spontaneous unreasoned) certainty. This is because these two (reactions) are 
independent of any form of positive or negative reasoning. Nor does the 
existence (of any such reasoning) when, for example, (the infant has grown to) a 
young man do anything (to undermine the validity of that certainty or its 
function). 


prasiddhith tu miilikrtya so ‘stu’ kasmaiscit kāryāya kacit adrstà 
vaidehyaprakrtilayapurusakaivalyaphalada kācit sivasamanatvaphalada kacit 
aikyapary-avasayini sā ca pratyekam anekavidha ity evam bahutaraprasiddhih 
pürne jagati yo yadr$o bhavisyan sa tüdrsim eva prasiddhim balüd eva 
hydayaparyavasa) im p. 197) abhimanyate iti riktasya jantoh atiriktà 
vacoyuktih tāsāńħ karcana prasiddhim pramàünikurvatà abhyupa-gantavyam 
eva 4gamapramanyam iti sa gama àsrayaniyo yatra utkrstam phalam ity alam 
anyena | balad eva hrdayaparyavasáyinim p. 198) abhimanyate iti riktasya 
jantoh atiriktā vacoyuktih  tàsüm kāħcana prasiddhirn | pramánikurvatà 
abhyupagantavyam eva dgama-pramanyam iti sa agama asrayaniyo yatra 
utkrstam phalam ity alam anyena | 


(We may conclude that one must certainly admit that) an individual 
possesses a capacity (to know and act and) is capable (thereby) to do anything 
only if his activity is based on some form of intuitive certainty. The result of 
some kinds of certainty (such as) disembodedness (vaidehya), the dissolving 
away of the material (from which the lower impure principles are made) 
(prakrtilaya) and the isolation of the soul (from objectivity) (purusakaivalya) 
are invisible, (that is to say, they concern the other world, not this one). Other 
(kinds of intuitive convictions) bestow a state of equality with Siva, others 
culminate in a state of (perfect) oneness. Moreover, there are (many) varieties of 
each one of these kinds (of certainty). In this way, the world is full of multiple 
forms of "certainty". As this is how things are, each person should adhere 
completely in his heart to the corresponding form of certainty in accord with 
what he desires to become. The idea some have that when a man is born he 
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possesses nothing at all (in himself) is empty (and groundless) reasoning.’ Thus, 
he who considers any one of these forms of certainty to be a valid authority, 
must also admit the validity of the tradition (it supports). The tradition one 
should adopt is the one that bestows the most fruits. Enough now, concerning 
this matter. 


sarhvitprakaSaparamarthataya yathaiva 
bhaty amrsaty api tatheti vivecayantah | 
santah samastamayacitpratibhavimarsa- 
sdram samásrayata śāstram anuttarátma || 


nijadrdhaprasiddhighatite 
vyavaháre loka asti nihSankah | 
tadà bhavati janottirna- 
prasiddhirüdhah paramasivah |I 


“Just as the light of consciousness shines as ultimate reality, so too is it 
reflectively aware (of its shining as all things). O wise ones, discerning this in 
this way, take refuge in this supreme scripture the essence of which is the 
reflective awareness, intuition (pratibha) and consciousness (cir) which is all 
things." 


*Free of doubt people are engaged i in the commerce of daily life that is 
founded on a firm inherent certainty, in the same way" Supreme Siva is well 
rooted in his own certainty that transcends the ordinary (every day) world." 


In a long passage in the the IPVv (vol. 3 p. 90-100) Abhinava again 
returns to the theme of this eternal a prior belief (prasiddhi) and the origin of 
scripture in the course of commenting on Utpaladeva's presentation of the 
ultimate validity of scripture as a means of knowledge. Skeptics such as Hume 
in the West and a range of philosophers of different schools in India such as the 
Nyayika Gangesa or the Buddhist logicians like Dharmakirti, in their differing 
perspectives and for their own reasons hold that although common belief is 
certainly a fundamental factor enabling the continuity of daily life, they 
maintain that this implies that a degree of uncertainty is an inevitable corollary 
and, indeed, characteristic feature of daily common experience. Thus, it has no 
ultimate validity and nor does any means of knowledge, including direct 
perception and inference. What this means for the Buddhists is that daily life is 
illusory. The radically empiricist Naiyayika cannot not agree with that view, but 
even so agrees that uncertainty cannot be ultimately circumvented. The 
Pratyabhijiia position is radically different. Knowledge is the reflective 
awareness of consciousness, that perceives and knows itself and its manifest 
contents. Error, varied and of many levels, is a constantly abiding possibility, 
but is not diagnosed and corrected by reason which, corrupted by its inevitable 


? Abhinava is alluding here to the school of Buddhist logic built up by Dinnaga and Dharmakirti 
that did not admit the validity of tradition and maintained that a man is born devoid of inherent 
qualities. Abhinava is citing here the first words of a verse (4/54) in Dharmakirti’s 
Pramanavarttika. 

* Read tarhd for tadà. 
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objective referants, can anyway never reach absolute certainty. But this certainty 
must be possible for there to knowledge and that can only be because that 
certainty is an inherent quality of a firm and stable reflective awareness that can 
only by self-contradicted by its own vacillation. 

Abhinava explains commenting on Utpaladeva that ‘that which is heard 
(as scripture), that too is just commonly accepted belief (prasiddhi). And that 
also is without beginning. All (of the many) commonly accepted beliefs, have 
existed from a beginningless time. There, sometimes one emerges (from 
consciousness) and another, merges back (into it). (Utpaladeva) clarifies in this 
way what is meant by ‘emerges’ and ‘is submerged’ by means of an example in 
this way. That is something that is figuratively defined (upacáravastu). It is like 
the letters of a name (for example) that, are to be brought into the perview of the 
listener's mind (and so, understood and remembered), that are figuratively 
denoted (upacaryante) in written form. Thus, they function in the world, by 
virtue of a firm (and fully convinced) reflective awareness (on the part of the 
perceiver), as the commonly maintained truth. (This takes place) in accord with 
the firm imposition (imposed) by the affairs of daily life that have been 
practiced for a very long time over many lifetimes (as explained) in accord with 
(the teachings of Trika Tantras) such as the Sarvavira and the Bhargasikha, that 
are in accord with the Supreme Lord's command (ājñā). (In short) truth belongs 
to a firm (convinced) reflective awareness." 
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Kubjikanityahnikatilaka: K: NAK no. 5-1937-442, NGMPP reel no. B 415/22; 
Kh: NAK no. 3-195-676, NGMPP reel no. A 161/21; G: NAK no. 1-239-201, 
NGMPP reel no. A 228/3; Gh: NAK no. 1-1320-97, NGMPP reel no. B 26/10. 
"N: NAK no. 1-1361-98, NGMPP reel no. B 26/11. 

Kramasadbhüva NAK MS no. 1/76 NGMPP reel no. A 209/203 Script: nevàrr 
Kramavilasastotra: NAK no. 5-5183 Saivatantra 157, NGMPP reel no. A 150/6 
folios 24-25. 

Kramasiitradhikara: K: NAK no. 5-783, NGMPP reel no. A 123/49; Kh: NAK 
no. 1-1653 Saivatantra 336, NGMPP reel no. B 157/26. 
Khacakrapaficakastotra: K: NAK no. 5-5183 Saivatantra 157, NGMPP reel no. 
A 150/6 (fl 15-20); Kh: MS no. 1 - 252 Saivatantra 150, NGMPP reel no. A 182/6 
(part of MS a manuscript called Kalikulakramarcana). 

Kriyasamgrahapaddhati by Valadharin Kaiser Library, Kathmandu MS no. 63, 
NGMPP C 5/3 manuscript completed in AD 1091/2. 

Guhyakàlitantra. MS no. H 4811, NGMPP reel no. H 297/12. 

Guhyasiddhi attributed to Matsyendranatha NAK no. 1-169-397, NGMPP reel 
no. B 157/3. 

Cificinimatasarasamuccaya K: NAK MS no. 1-767 (Saivatantra) 412, NGMPP 
reel no. B157/19, 

folios 38 Newari script. Kh: NAK MS no. 1-245 (Tantra) 411; NGMPP reel no. 
A 1177/7; folios 

36 (1-21 24-26 30-41) Devanagari script. G: NAK MS no. 1-145 (Saivatantra) 
411; NGMPP reel 

no. B121/9; folios 36; Newari script (missing folios: 22-23, 27-29). This 
manuscript has been 

photographed twice. So NGMPP reel no. B 121/9 is the same as NGMPP reel 
no. B 123/8. Gh: 

NAK MS no. 1-199 (Saivatantra) 410; NGMPP reel no. B123/5; No. of folios: 
69 script: 

Devanagari. 

Jayadrathayamala First satka: K: NAK no. 3-358, NGMPP reel no. A 995/6; 
Kh: NAK no. 5-1975, 

NGMPP reel no. A 152/9. 

Second satka: K: NAK no. 4-1357 Saivatantra 427, NGMPP reel no. A 151/14; 
Kh: NAK no. 1-255, NGMPP reel no. A 996/2; G: NAK no. 5-4650 Saivatantra 
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432, NGMPP reel no. A 153/2; Gh: NAK no. 1-253 Saivatantra 420, NGMPP 
reel no. A 151/18. 
Third sarka: K: NAK no. 1-1497 Saivatantra 425, NGMPP reel no. B 122/3; Kh: 
NAK running no. 728, NGMPP reel no. C 72/8; G: NAK no. 5-1978 Saivatantra 
430, NGMPP reel no. A 151/15; Gh: NAK no. 5-1975 Saivatantra 429, NGMPP 
reel no. A 152/9. 
Fourth sarka: MS K: NA MS no. 5-1941 Saivatantra 428, NGMPP reel no. A 
151/16; NAK no. 1-1468 Saivatantra 422, NGMPP reel no. B 122/4; G: NAK 
MS no. 3-683. NGMPP reel no. A 996/3. 
Jayadrathayámalaprastáramantrasamgraha (labelled ‘Jaydrathayamala’) 
folios 3-64 of NAK 1-253 NGMPP reel no. A 152/8 Newari script; dated CE 
1642/3 
Jiiánaratnàvali by Jianasiva, a South Indian living in Benares in the second half 
of the 12th century (IFP T 231) 
Tika (MSs labelled Manthünabhairavatantra): K: NAK no. 5- 4878 Saivatantra 
1074 (or 10147), NGMPP reel no. A 176/4; Kh: NAK 4-288 Saivatantra 889, 
NGMPP reel no. A 179/4. 
Tantrasadbhàva: MS K: NAK no. 5-1985-1533, NGMPP reel no. A 188/22 - A 
189/1; Kh: NAK no. 1/363vi, NGMPP Reel No. A 44/1; G: NAK no. 5/445- 
185vi, NGMPP reel no. A 44/2. 
Tantraloka The editors of the printed edition of the Tantraloka supplied no 
information concerning the manuscripts they consulted. Variants noted in 
printed edition are labelled K, Kh, G, and Gh and in only one place "N. All of 
the following MSs I have used to collate the Tantráloka except C, also contain 
Jayaratha's commentary. 
C: National Mission for Manuscripts Manus Data, Oriental Research Library, 
University Campus, Hazaratbal, Srinagar. Department of Libraries and Research 
Municipal Complex, Karanagar, Srinagar (NMM) MS no. 1053-III, 190 folios. 
size 22 x 16.5 cm, “Sāradā script. Complete but there is no commentary. Some 
of the best readings are found in this manuscript. 
Ch: Research Library Jammu and Kashmir Government Srinagar (RLS) MS no. 
1352, 526 folios, size: 18 x 18 cm, “Sāradā script. Contains with Viveka. TA 
1/1-11/80; 21/42 - end. Tantráloka along with Viveka ends at the end of chapter 
two. 
J: ends at the end of chapter two (both Tantraloka and Viveka) 
Jh: Research Library, Srinagar MS no. 1012, 288 folios, Size 18 x 12.5 cm, 
"Sarada script. Tantráloka and Viveka end with first verse of chapter six. 
N: National Mission for Manuscripts MS no. 1716 I, II, 382 folios, size 20.4 x 
13.9 em, "Sáradà script. Tantráloka and Viveka from the beginning to 11/80. 
T: Research Library, Srinagar MS no. 2201, 299 folios, size 26.4 x 18.7 cm. 
Tantráloka along with commentary starts at the beginning and ends with verse 
4/178. It then the Tantraloka picks up again without the commentary from 
13/179 to 36/55. 
TH: Research Library, Srinagar MS no. 1792, 544 folios size 25 x 16.5 cm, 
“Sarada. Starts from chapter nine. Contains 9/1 — 11/16 then restarts 17/1 
continues to 17/48. There onwardsthe folios are not always in correct serial 
order (they are not numbered). After 17/48 comes verse 11/80cd and text 
continues. 
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D: Research Library, Srinagar MS no. 4908, 422 folios 1/204-2/50 (end); 3/1- 
267; 9/254ab - (both TA and viveka) 

DH Research Library, Srinagar MS no. CN 5019, 16 folios size 35.0 x 18.5 cm, 
Devanagarii script. Starts at 1/204 and ends at 3/6 

Devidyvardhasatika K: NAK 1-242 Reel No. A161/12, folios 19, paper, Newari 
script,. Folio 4 is missing in MS K (i.e. verses 37cd to 50ab) and also folios 15 
and 16 (i.e. verses 178-202); Kh NAK MS no. 5-5184 éaivatantra 655, NGMPP 
reel no. A 161/14, folios 9, Devanagari script. 

Diksottaratantra, YFP T 0017B. 

Diksottaratantra, in Nihsvasatattvasarnhità, NAK MS no. 1/279. 
Dhvajarohanavarsavardhanavidhi: NAK no. 1/735 NMPP, reel no. A 240/15. 
Nityadisamgrahapaddhati by Rajanaka Taksakavarta Bodleian Library, Oxford 
MS Stein Or. d. 43. 

Nihsvasatatvasamhita K: Wellcome Institute for the History of Medicine, MS 
no. 4; Kh: NAK 5-2406, Saivatantra 703, NGMPP reel no. A 159/18. 
Nisisamcdratantra: NAK 1/1606, NGMPP reel no. B 26/25. 

Nityakaulatantra NAK 2-226, NGMPP reel no. B26/21a. 
Naimittikakarmanusandhüna of Brahmasambhu of Malava Asiatic Society of 
Bengal MS no. G 4767 composed in CE 938, this is the oldest surviving 
paddhati. 

Pràyascittasamuccaya by Hrdayasiva NAK MS no. - 5.2402, NGMPP reel no. - 
B 427/2. 60 folios, Devanagari script. 

Pithadvadasikastotra by Cakrabhanu: NAK no. 5-5183 Saivatantra 157, 
NGMPP reel no. A 150/6 folios. 22, Devanā cript 

Püjasutranirnaya: NAK no. 4-323 vi Karmakanda 83, NGMPP reel no. A 
56/19. 

Pratisthülaksanasárasamuccaya: NAK no 3-351, NGMPP reel no. A 518/7. 
Brhadyonitantra: MS No. 1389 of the Bangiya Sahitya Parisad (Calcutta). 
Brahmayamala: K: NAK no. 1-433 Saivatantra 833, NGMPP reel no. A 166/1; 
Kh: NAK no. 3/370, NGMPP A 42/6; G: NAK no.1-296, NGMPP reel no. A 
1178/1. 

Bhaktibodha: NGMPP running MS no. E 38303, reel no. E 2043/1. 
Manthünabhairavatantra 

Kumarikakhanda — concerning the MSs see introductory pages to vol. 1 of the 
edition. 

Yogakhanda (1) K: NAK no. 2-165 Saivatantra 805, NGMPP reel no. A 180/4; 
Kh: NAK no. 1-1151, NGMPP reel no. B 27/23-A 28/1; G: NAK no. 2-118 
Saivatantra 137, NGMPP reel no. A 27/19; Gh: NAK no. 5-4654, NGMPP reel 
no. A 173/5; “N: NAK no.3-164, NGMPP reel no. A 176/3; C: NAK no. 2-298, 
NGMPP reel no. B 153/50; Ch: NAK no. 2-291, NGMPP reel no. B 136/9. 
Yogakhanda (2) of the Manthanabhairavatantra: K: NAK no. 3-164, NGMPP 
reel no. A 176/2; Kh: NAK no. 2-105 Saivatantra 997, NGMPP reel no. A 
168/7. 

Siddhakhanda K: NAK no. 5-4877, NGMPP reel no. A 172/4; Kh: NAK no. 1- 
228 Saivatantra 988, NGMPP reel no. A 178/2; G: NAK no. 1-787 Saivatantra 
133, NGMPP reel no. B 27/72. Sam Fogg Rare books and Manuscripts, London. 
Palm-leaf, Nandinagari / Pala script probably copied in the 12" century. 
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Mayasamgraha. NAK MS no. 1-1537, NGMPP reel no. A 31/18. Palmleaf 
incomplete (codex unicum). 

Mahdnayaprakasa by Arnasimha: K: NAK no. 5-5183 Saivatantra 157, 
NGMPP reel no. A 150/6 fl. no. 26-33 Devanagari script. 

Mohacüdottara NAK MS no. 5-1977, NGMPP reel no. A 182/2. There are 47 
folios, written in Devanaagarii script. It is dated Valabhiisa.mvat 806 i.e. 1123/4 
CE. 

Yonigahvaratantra: ASB MS no. 10000. 

Rasendramangala by Nagarjuna, Bikaner. Anup Sanskrit Library, Lalgarh Palace 
MS no. 4281 and Jamnagar, Gujarat Ayurveda University, MS no. 862/34. 
Laghvikamnàya: NAK no. 5-877/57, NGMPP reel no. A 41/3. 

Lingárcanatantra chapter 4 IFP T. No. 937 p. 1-60 copied from MS no. 24758 
of the Sarasvati Bhavana library in Varanasi. 

Vasisthadiksákarmapaddhati. Photocopy of a manuscript in a private collection. 
This is the rite of initiation imparted to higher caste Kaulas in Bhaktapur, Nepal. 
Srimatasérasamgraha: NAK no. 5- 4956-871, NGMPP reel no. A 177/13. 
Srimatasára: K: NAK no. 5/4849, Saivatantra 1538, NGMPP reel no. A 192/2. 
Kh: NAK no. 3/275 Saivatantra 1537, NGMPP reel no. A 194/4. 

Srimatottara: K: first printed edition called Goraksasamhita. Kh: NAK no. E- 
51544, NGMPP reel no. E 2898/1; G: NAK no. 2/229-1549, NGMPP reel no. A 
196/6. J: NAK no. 2114, NGMPP reel no. A 1290/3. 

Srimatottara (samvartüsütravyakhyà): Gh: NAK no. E 37571, NGMPP reel no: 
E 1990/4; "N: NAK no. H 5077, NGMPP reel no. H 312/9; C: NAK no. 319, 
NGMPP reel no. C 33/2; Ch: NAK no. 1100, NGMPP reel no. G 54/7. 
Satsáhasrasamhità: K (MS labelled Kulalikamnaya): NAK no. 5-4775 
Saivatantra 209, NGMPP reel no. A 149/4; Kh: NAK no. 5-428 Saivatantra 52, 
NGMPP reel no. B 32/6. 

Satsahasrasamhita vyakhyà: K: NAK no. 5-4775 Saivatantra 209, NGMPP reel 
no. A 149/4.; Kh: NAK no. 1-30 Saivatantra 300 NGMPP B 121/6 G: NAK no. 
1-1363, NGMPP reel no. A 44/6; Gh: NAK 2-219 Saivatantra 1565, NGMPP 
reel no. A 200/4 

Sadanvaysambhavakrama by Umakanta. Wellcome Institute for the History of 
Medicine, MS Sans. B 353. 

Samvartürthaprakàsa: NAK no. 4-1060, NGMPP reel no. B 156/6. 
Samvartastotra: NAK no. 3-359, NGMPP reel no. E 189/11. 

Sarvajfanottara: 1) IFP T 760. Copied from manuscript D. 15595 of GOML 
(yogapada) (p. 1 — 3) jfiánapàda (p. 3-17) kriyapada (p. 17-end); 2) IFP T 334 
copied from MS D. 5550 of GOML, (yogapáda p. 1-4) jianpàda (p. 4-22) and 
kriyāpāda (p. 22-end); 3) IFP T 170. Yogapada (p. 1-4), jfiànapàda (p. 4-22), 
kriyapáda (p. 22-end); 4) IFP T 496b (yogapdda); 5) IFP T 83; 6) IFP T 985 
vrtti by AghoraSivacarya; 7) NAK MS no. 1/1648; 8) Central Library of 
Banaras Hindu University MS no. 99 in s@rada script called 
Jüünottarayogasüstra; 11) GOML MS no RE 108716 (Jñāna and Yogapada); 
12) GOML MS no 47852/47818/47828 along with vrtti by Aghorasivacarya. 
Siddhaviresvaritantra ASB MS 3917D, catalogue no. 5947. 
Siddhàntasárapaddhati by king Bhojadeva (reigned c. 1018-1060) NAK 
1/1363, NGMPP B 28/29. 
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Siddhapaficásika: K: (Kulamiilavatara + Kulapaficasika) NGMPP reel no. B 
155/10; Kh: NAK no. 1-1473, NGMPP reel no. B 28/15. 


Printed Sanskrit Texts 


Adharakarika by Adisesa, in The Essence of Supreme Truth (Paramarthasàra), 
edition and translation H. Danielson, Religious Texts Translation series, Nisaba, 
vol. X, E.J. Brill, Leiden, 1980. 

Aitareyáranyaka, see Keith, 1909, 

Ajitagama, 2 vol. critical edition N. R. Bhatt, IFI, Pondichery, 1964-1967. 
Ajitagama, edited by N. R. Bhatt. Vol. 1, vol. 2: 1967 Pondichéry : Institut 
Francais d'Indologie, no. 24 and 24,2, 1964 

Atharvavedasamhita and bhasya of Sayanacarya, translated by Whitney, W. D. 
Edited and revised by K. L. Joshi. Delhi: Indica Books, 2000 (reprint). 
Aparüjitaprcchà of Bhuvanadeva, edited by P. A. Mankad, Barod, 1950. 
Aryamafijusrimülakalpa. Mahayanasiitrasamgrahah dvittyah khandah. Edited 
by P. L. Vaidya and published by the Maithila Institute of Post-graduate Studies 
and Research in Sanskrit Learning, Darbhanga, 1964, 

Astaprakaranam - a collection of the eight Siddhanta tracts: Tattvaprakasa, 
Tattvasamgraha, Tattvatrayanirnaya, Ratnatraya, Bhogakürikà, Nadakarika, 
Moksakárikà, and Paramoksanirasakarikd. Edited by Vrajavallabha Dvivedi. 
Yogatantragranthamald vol. 12. Varanasi: Sarmpürnananda Sanskrit University, 
1988. 

Anandakanda, edited S. V. Radhakrishna Sastri. Tanjore Sarasvati Mahal 
Series, 15. Tanjore, 1952. 

Anuttarastika by Abhinavagupta see Pandey, 1963a; Silburn, 1970. 
Anubhavanivedana by Abhinavagupta, see Pandey, 1963a; Silburn, 1970. 
Abhinavabharati by Abhinavagupta, 4 vol. Gaekwad Oriental Series, Baroda, 
1926-1960. 

Astaprakaranam, edited by V.V. Dvivedi, Sampurnananda Sanskrit University, 
Varanasi, 1988. 

Ahirbudhnyasamhita of the Paficaratragama, PMI). Ramanujacharya and F.O. 
Schrader, second revised 

edition P.V. Krishnamacarya, The Adyar Lbrary and Research Centre, Madras 
1966 (first edition, 1916). 

Isanasivagurudevapaddhati of Isanagiva Gurudeva. In four volumes edited by 
Ganapati Sastri Trivandrum, 1920-1925. Reprint with introduction by N. P. 
Unni. Bharatiya Vidya Prakashan. Delhi, 1988. 

Isvarapratyabhijfiákárikà by Utpaladeva with the vimarsint by Abhinavagupta. 
Edited by M. S. Kaul vol. 1, KSTS 22 and vol. 2 KSTS 33. Srinagar, 1918 and 
1921. 

Isvarapratyabhijnakariküvrtti by Utpaladeva, see Torella, 1994b. 
Tévarapratyabhijfiavimarsini by Abhinavagupta, Mukund Ram Shastri and 
Madhusudan Kaul Shastri, KSTS (22, 33), Bombay, 1918, 1921. 
IsvarapratyabhijRavivrtivimarsini by Abhinavagupta. Edited by M. S. Kaul vol. 
1, KSTS 60, vol. 2, KSTS 62 and vol. 3 KSTS 66. Srinagar: 1938, 1941 and 
1943. 


344 BIBLIOGRAPHY 


Tsvarasamhita, P.B. Anantacharya Swami, Sastramuktavali Series (46), 
Conjeevaram, 1923. 

Uttarasatka. Edited by Vrajavallabha Dvivedi. Varanasi: Sarhpirnananda 
Sanskrit University, 1994, 

Karmakandakramavali by Srisomasambhu. General editor J. D. Zadoo. KSTS 
no. 73. Srinagar 1947. 

Karpurüdistotra: See below under Woodroffe 1973. 

Kasyapasamhità or Vrddhajivaktyatantra by Vrddha Jivaka, with Sanskrit 
introduction by Hemaraja Varma and Hindi commentary, translation and 


Kalottarágama (Sárdhatrisati), R. Torella, in RSO, L, 1976, pp. 279-318. 
Kadambart by Banabhatta, with the commentaries of Bhanucandra and 
Siddhacandra, edited by 

Kamakalàvilàsa by Punyananda with the commentary by Natanànandanátha. 
Translated with commentary by John Woodroffe. Madras: Ganesh and Co. 1971 
(reprint) 

Kalikapurüna: Text, introduction and English translation by B. N. Sastri in three 
volumes. Delhi: Nag Publishers. 1992. 

Kalikalpadruvallari. A collection of hymns to Kali edited by Rama Narayana 
Tripathi Sarhpürnànanda Sanskrit University, 2007. 

Kaulajfiananirnaya, see Bagchi, 1934. 

Kirandgama, Testo e traduzione del Vidyapada (text and translation of the 
Vidyapada) Vivanti, Maria Pia Istituto Orientale di Napoli, Supplemento n. 3 
agli Annali, XXXV fasc. 2, Napoli 1975. 

Kiranavrtti Bhatta Ramakantha's commentary on the Kiranatantra volume 1: 
chapters 1-6 critical edition 

and annotated translation by Dominic Goodall. Publications du Département 
d'Indologie — 86.1. Institut 

Français de Pondichéry. Ecole Française D'Extréme-Orient 1998. 

Kramastotra by Abhinavagupta, see Pandey, 1963a. 

Kubjikamatatantra, T. Goudriaan and J.A. Schoterman, E.J. Brill, Leiden, 1988. 
Kubjikà Upanisad edited and translated by Goudriaan, Teun and Schoterman, J. 
A. Groningen: Egbert Forsten, 1994 

Kürma Purana edited by Anand Swarup Gupta. Varanasi: All-India Kashiraj 
Trust. 1971. 

Kubjikà Tantra edited by Chatterjee Calcutta, 1891. 

Krsnayamala edited with introduction by Sitaláprasada Upadhyaya. Varanasi: 
Pracya Prakashan, 1991. 

Kaulajfianirnaya of the school of Matsyendranátha. Text edited with an 
exhaustive introduction by P. C. Bagchi. Translated into English by Michael 
Magee. Varai Prachya Prakashan, 1986. 

Kaulàvalinirnaya by Jňānānanda. Edited by Arthur Avalon assisted by 
Narendranatha Vidyanidhi. Calcutta: Luzac and Co 1985 (reprint). 


Garudapuràna. Edited by Ramashankar Bhattacarya. Varanasi: Kashi Sanskrit 
series, 1964. Translated by Sastri, Manmatha Nath Dutt. Varanasi: 
Chowkhamba Sanskrit Series Office, 1968. 
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Gopathabrahmana. Edited by Rajendralal Mitra, reprinted Varanasi: 
Chawkhambha, 1972. 

Gaudavaho of Vakpati. Edited by Sankar Panduranga Pandit, re-edited for the 
second edition by Narayana Bapuji Udgitakar. Poona, 1927, Edited with an 
introduction, Sanskrit commentary, English translation and notes by Narahari 
Govinda Suru, Prakrit Text Society Series, no. 18, Ahmedabad. Varanasi, 1975 
Goraksasamhita (part one). Edited by Janardana Pandeya. 
Sarasvatibhavanagranthamálà, vol. 110. Varanasi: Sampürnánanda Sanskrit 
University, 1992. 

Cidgagaganacandrikà by Kalidasa with the commentary Ki ramaprakasika by 
the editor, Raghunatha Misra. Sarasvatibhavanagranthamálà, no. 115. 
Varanasi: Sarnpürnananda University, 1986. 

Guhyddyastasiddhisamgraha, Sanskrit text edited by V.V. Dwivedi and Tibeten 
text by Samdhong 

Rinpoche and, Rare Buddhist Text Series (1), Central Institute of Higher 
Tibetan Studies, Sarnath, 

Varanasi, 1987. 

Guhyasamajatantra, S. Bagchi, The Mithila Institute of Postgraduate Studies 
and Research ins Sanskrit 

Learning, Buddhist Sanskrit Texts (9), Darbhanga, 1965. 

Guhya. samdjatantrapradipodyotanatikasatkotivyakhya by C. Chakravarti, Kashi 
Prasad Jayaswal 

Research Institute, Patna, 1984. 

Gurunathaparamarsa, by Madhuraja, P. N. Pushp, KSTS, 85, Srinagar, 1960. 
Ghatakarparakulakavivrti by Abhinavagupta KSTS (67), 1945. 

Catuhsataka by Aryadeva, edition and translation by K. Lang, Indiske Studier 
(7), Akademisk Forlag, 

Copenhagen, 1986. 

Janmamaranavicara by Bhattavamadeva, KSTS 19), Bombay, 1918. 
Jayakhyasamhita, critical edition with introduction in Sanskrit E. 
Krishnamacharya and preface di B. 

Bhattacharya, Gaekwad Oriental Series, no. 54, Baroda, 1967. 
JRünadipavimarsint by Vidyananda. Edited by Vrajavallabha Dvivedi with the 
assistence of Sitalaprasada Upadhyaya. Varanasi: Sampürnánanda Sanskrit 
Universtity, 1996. 

Jivanmuktiviveka by Vidyaranya edition and translation by Subrahmanya Sastri 
and TR. Srinivasa 

Ayyarhgar, The Adyar Library General Series, no. 6, The Adyar Library and 
Resarch Centre, Madras, \ 

1978. 

Tantraloka by Abhinavagupta, 12 vol. M. R. Śāstrī and M. S. Kaul, KSTS (23, 
28, 29, 30, 35, 36, 41, 47, 

52, 57, 58, 59), Bombay-Srinagar, 1918-1938 (reprint Motilal Banarsidass, 
Delhi, 1987). 

Tantraloka. The Tantraloka of Abhinavagupta with the Commentary of 
Jayaratha. Reprint in 7 volumes supervised by Dwivedi, R. C. and Rastogi, 
Navjivan. New Delhi: Motilal Banarasidass, 1987. 
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Tantráloka translated into Hindi Paramaharnsa Mishra, into English by 
Satyaprakasa Sastri, first five 

chapters by Lilian Silburn into French and then English by Padoux. 
Tantraràjatantra. Edited by Mahamahopadhyaya Laksmana Sastri. Introduction 
by Arthur Avalon. Delhi: Motilal Banarsidass, 1981 (reprint). 

Tantraràjatantra edited by Laksmana Sastri with introduction by Arthur Avalon 
Ganesh and Co (Madras) 

Private Ltd. Calcutta, 1926. 

Tattvatrayanirnaya by Sadyojyotis, with a vrtti by Aghorasiva, in 
Astaprakaranam. (see entry there) 

Tattvaprakasa with Tatparyadipika by Bhoja and vrtti by Aghorasiva in 
Astaprakaranam. 

Tattvasamgraha by Sadyojyotis with vrtti by Aghorasiva in the 
Astaprakaranam. 

Tantravatadhanika by Abhinavagupta, KSTS (24), 1918. 

Tantrasára by Abhinavagupta, M. R. Sastri, KSTS (17), Srinagar, 1918. 
Tantrasára by Krsnananda Agamavagisa. Reprinted and translated by R. K. Rai. 
Varanasi: Prachya Prakashan, 1985. 

Tantroccaya by Abhinavagupta, see Gnoli-Torella, 1990. 
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The Numbering of the Verses of the Printed Edition of the Tantraloka 


The numbering of the verses in the printed edition is incorrect in a 
number of places. Obviously, the correction of a numbering error that occurs in 
one place in a given chapter entails changing all the numbering of the verses 
that follow accordingly. Within the body of a chapter these errors are easily 
understood to be simply the mistakes. In one case however, numbering is 
problematic. Abhinava wished, it seems, to indicate that his work is a single 
integral whole rather than a collection of chapters. In order to do this, he wrote a 
concluding verse at the end of each chapter. The first line of these verses states 
variously that chapter has ended. The second line is the first line of the 
following chapter. Read together they do indeed make good sense. Even so, the 
second line is the first one of the following chapter. It would be consistent and 
quite logical to begin the numbering of each chapter from that line, taking it to 
be half a verse. This generally does not happen, but it does sometimes. In one 
case that line is not numbered at all and so numbering begins from the following 
verse. Otherwise, although a half line it is number | and the numbering 
continues from there. By treating that as an error all the numbering of the entire 
chapter would have to be corrected accordingly. This would entail a complete 
change of numbering of the whole text which would inconvenience the reader 
used to the numbering of the printed edition even more. Thus, I choose to leave 
it as it is trusting in the more pedantic readers’ indulgence. 


Chart of the Verse Numbering of the Tantráloka 


Old Numbering as found in the Printed New Numbering 
Edition 
Chapter 1 
1>57 1 > 57 (same) 
59 > 136 59 >136ab (half less) 
136cd > 223 136cd » 223 (same) 
225cd » 287ab 225ab > 287cd (half less) 
286cd » end 288ab » end (one and half 
more) 
Chapter 2 17ab » 37ab (half less) 
17cd » 37cd 
Chapter 3 
1>29 1 > 29 (same) 
30cd > 120 30ab > 121ab (half less) 
121ab > 194cd 121cd > 195ab (half extra) 
195cd > 260ab 195cd » 260ab (same) 
260cd » 293 260cd > 294ab (half extra) 
Chapter 4 
Numbering Correct. 
Chapter 5 
1 > 66ab 1 > 66ab (same) 
66cd > 116ab 67ab > 116 (half extra) 
116cd > 157 117 > 159 (one extra) 
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157 > 159ab 159ab > 160cd (one half extra) 
Chapter 6 
1>93 1 > 93 (same) 
94cd > 251ab 95ab > 251cd (half extra) 
Chapter 7 
Numbering Correct 
Chapter 8 
1»102 1 > 102 (same) 
103cd > 452cd 104ab » 453ab (half extra) 
Chapter 9 
1>313 1 > 313 (same) 
314cd 314ab (half loss) 
Chapter 10 
Correct Numbering 
Chapter 11 
1>50cd 1 > 50cd (same) 
51cd > 59cd 52ab » 60ab (half extra) 
60cd » 117cd 60cd > 117cd (same) 
118cd 118ab (half loss) 
Chapter 12 
Correct Numbering 
Chapter 13 
1» 127ed 1 > 127cd (same) 
127ef-128 128 
129cd-130ab 129 
130cd-132 130-131ef 
133 » 206cd 133 > 206cd (same) 
207 207cd - 208cd 
208cd » 361 208cd » 361 (same) 
Chapter 14 
Correct Numbering 
Chapter 15 
1 > 346cd 1 > 346cd (same) 
347abe > 377 347cd > 378ab (half extra) 
377 ( + 2.3 and 4) > 613 378cd » 616 (three extra) 
Chapter 16 
1 » 203cd ] » 203cd (same) 
204cd > 311cd 204ab > 31 lab (half loss) 
Chapter 17 
Correct Numbering 
Chapter 18 
Correct Numbering 
Chapter 19 
1>36 1>36 
37cd > 55cd 37ab > 55ab 
56cd > 55cd (one loss) 


379 


TANTRALOKA 
Chapters 20 to 27 
Correct Numbering 
Chapter 28 
1 > 366cd 1 > 366cd (same) 
367cd > 435ab 368ab » 435cd (half extra) 


Chapters 29 to 36 
Correct Numbering 


Chapter 37 
1» 32cd 
33cd > 85cd 


1 > 32 (same) 
34ab » 86ab (half extra) 


Index 


Note that the numbering of the verses given here in the index 
corresponds to that of the original printed edition of the Tantráloka and its 
commentary. 


Sanskrit words 


abheda (absence of difference) 1/226, 228,230; 2/20-21; 3/181cd-83ab; 4/168- 
169; 13/279cd-281ab; 15/261cd-268ab; 17/14-15 

Abhijit, an asterism, 4/68cd-72ab 

Abhinanda, Abhinavagupta’s teacher, 37/62 

Abhinavagupta, etymology of 1/1, 4/278, 37/85, 37/52-85 

abhyuksana, purifying lustration, 15/69-73ab 

Adabilla, one of the hermitage places, 29/37-39 

AadarSa, one of the eight Eight Pasupta scriptures called Pramanas, 8/328-328ab 
Adavi, one of the places of almsgiving, 29/37-39 

adhikara, authority, 11/85cd-89, 17/36-38ab, 40cd-45ab 

adhivasa (preliminary purification for initiation), 16/1-2 

adhyavasaya (ascertainment), function of the buddhi, 1/37-38, 215; 9/238 

Aditi, 1/123, 

Advayasiddhi, 1/82-90 

Agastya, the sage 37/38, 

Agastya, peak of Mount Malaya, 8/86; 37/38 

Aghora, one of the faces of Siva, 1/18, 8/368cd-373ab; 15/191cd-193, 203cd- 
206ab 

Aghora, the deity, 6/171-172; 15/239cd-245ab, 247-25lab, 353cd-358; 
16/151b157, 159-161 

Aghora, benevolent powers, 3/71cd-72ab, 72a-73ab, 257cd-259ab; 4/205-206 
Aghorasiva, Saiva teacher, 9/237 

Aghoreśa (alias Ananta), 9/60-61, 147-149ab 

Aghori, the goddess, 33/3-5, 15/247-251ab; 16/151cd-157, 220cd-221ab 
Agnidhra, mythical ruler, 8/94-96, 103cd-104 

agnihotra, vedic sacrifice, 15/498-505 

Agnirudra, deity, 8/179cd-18 lab, 438cd-440ab 

agnistoma, vedic sacrifice, 15/498-505 

agrahdyani, vedic sacrifice, 15/498-505 

aham (1), 3/202cd-208ab 

ahamkara (sense of self), one of the thirty-six principles 1/214, 222; 4/159-167; 
8/186-190ab; 9/230, 237, 240-242ab, 253-257ab, 271cd-279ab, 299cd-300ab, 
worlds of the principle, 8/225, 408cd-41 lab, 413-414, 428-434ab, 444cd-445 
Ahindra, Siddha, 29/41 

Aindri, deity, 29/52-53, 33/3-5 

aistka, Vedic observance, 15/498-505 

Aitareyakhyavedanta, see Aitareyaranyaka 

Aitareyáranyaka 3/226-231 

Aitareyopanisad, 3/226-231 

Aja, deity, 8/247-248 
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Ajadapramatrsiddhi, 5/61cd-62ab 

Ajaramekhala, dūtī, 29/29cd-33ab 

AjeSa, one of twelve Susivas, 8/249-25 lab 

Ajita, Siddha, 29/29cd-33ab 

Ajitagama, 5/112cd-113ab 

Akrta, one of the eight Yogas, 8/235cd-237, 264-271, 446 
Aksara, one of the places of almsgiving, 29/37-39 

akula, 3/67; 4/170. 

Alinatha, Siddha, 29/33cd-34 

Alipura (alias Hala), 15/92-93ab; 29/59-63 end 

Ami, 6/92cd-96 

Amaranatha, Siddha, 29/33cd-34, 37-39 

Amaravati, 8/43cd-56ab 

Amare$a, deity of the water principle, 8/203-204, 440cd-441ab 
Amaryddasastra see Nirmaryádasastrab 

amavasya, 6/92cd-96 

Amba, sister of Abhinavagupta, 37/65, 37/79 

Ambarapada, deity of the ether principle, 8/443cd-444ab 
Ambika, deity of principle of pure knowledge, 8/450cd-451 
Ambika, sakti, 33/2 

Ambilla, one of the hermitage places, 29/37-39 

Amita, a deity, 8/395cd-397ab 

Amogha, a wind, 8/122cd-139ab 

AmratikeSa, deity of the fire principle, 8/441cd-442ab 

Amrta, deity, 8/395cd-397ab, 33/9cd-12 

Amrtabha, one of the fifty Rudras, 33/9cd-12 

Amrtadrava, one of the fifty Rudras, 33/9cd-12 

Amrtamürti, one of the fifty Rudras, 33/9cd-12 

Amrtanga, one of the fifty Rudras, 33/9cd-12 

Arrtapürna, one of the fifty Rudras, 33/9cd-12 

Amrtasecana, one of the fifty Rudras, 33/9cd-12 

Amrtàsya, one of the fifty Rudras, 33/9cd-12 

Amrtasyandana, one of the fifty Rudras, 33/9cd-12 

Amrtatanu, one of the fifty Rudras, 33/9cd-12 

Amritaugha, one of the fifty Rudras, 33/9cd-12 

Amrtavapus, one of the fifty Rudras, 33/9cd-12 

Amrtesa, one of the fifty Rudras, 33/9cd-12 

Amrtesasikhà, Saiva work, 28/237cd-248ab 

amrtikarana, (transformation into nectar), 15/292cd-295ab 
Amrtodgara, one of the fifty Rudras, 33/9cd-12 

Amrtormi, one of the fifty Rudras, 33/9cd-12 

anáhata, sound not produced by vocal cords, 6/217-218 
Ananta, 6/68cd-72ab, 8/9-10, 20cd-22ab, 178cd-181ab, 249-251ab, 262cd- 
263ab, 300cd-316, 318-319, 322-324, 326-327, 330cd-332ab, 341-355ab, 
397cd-405ab, 407cd-408ab, 424cd-426, 428-434ab, 438cd-440ab, 447-448; 
9/60-61, 147-149ab, 180-181, 186-189ab; 13/275cd-276ab; 15/297cd-303, 
376cd-377, 33/9cd-12; 36/2-7ab 

Anantakarika, 28/313-315; see also Sesakarikab 
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Anantamekhala, düti, 29/29cd-33ab 

Anante$vara, deity, 4/31-32; 13/274cd-275ab; 15/183cd-190ab 

Anáérita, 8/9-10, 397cd-405ab, 424cd-426; 9/55cd-59 

Anātha, 8/397cd-405ab, 424cd-426 

Anga, island, 8/86 

Angusthamütra, 8/249-251ab, 298cd-300ab, 428-434b, 449-450ab; 16/117- 
125ab, 

Aniruddha, Saiva master, 1/46; 9/260cd-261ab; 13/293cd-295ab 
Anubhavastotra, see also Pramànstotrab 

Anugrahesvara, one of the fifty Rudras, 33/9cd-12 

Anuttara (without superior), 1/5, 242-244; 2/34; 3/65-66, 93cd-103ab, 110- 
113ab, 149cd-150ab, 157, 160-162ab, 188cd-190ab, 201cd-208ab, 220-225, 
247cd-250ab; 4/209-210, 278; 5/42-43, 117, 119, 125, 144, 147; 12/26; 
29/115cd-117ab; 36/8-9; 37/30-31 

anuttaraprakriyd, 9/313 

apüna, descending breath 3/113-116; 5/53cd-54ab, 86-90ab, 141; 6/21cd-28ab, 
64-67ab, 113cd-114, 121-127, 219-221, 224-225ab; 7/59cd-60ab; 15/412cd- 
414ab, 474cd-478ab; 17/83-85ab, 19/17-20; 29/142cd-146ab, 146cd-147ab, 
29/179; 29/278cd-281, 289cd-290; 32/16cd-17, 32-36, 37-40ab; 37/46 

Apara, 1/2-3, 107-108, 139, 271-272; 3/247cd-250ab; 5/22-25ab; 10/7cd-9ab, 
192, 194-195, 271cd-273ab; 15/318, 321, 323cd-325, 460-463ab; 16/12cd-15ab, 
99, 101cd-105, 129-130, 212, 218cd-219ab, 232-233, 17/38cd-39ab, 40cd-45ab, 
48, 50-57, 115cd- 117; 29/46cd-48; 30/11cd-12ab; 31/39-41ab, 94-96, 97-99 
Aparajita, one of the fifty Rudras, 33/14cd-17ab 

Aparamekhala, dūtī, 29/33cd-34 

Apsaras, 8/41cd-43ab 

aptoryama, Vedic sacrifice, 15/498-505 

Ardhanarisvara, Ardhanariga, deity, 33/13-14ab 

Arghisa, of the fifty Rudras, 33/9cd-12 

Arnava see Yonyarnavab 

astra the weapon mantra, 15/49-55, 56, 69-73, 191cd-193, 232cd-233, 353cd- 
358, 369-374ab, 447, 474cd-4 one 78ab, 611cd-613; worship of, 15/377 ff, of 
PaSupati (pa@Supata), 15/398-401ab; 17/30cd-33, 58-60; 9/621 of the command 
(codanástra); 29/192cd-195; mantric form, 30/42-43ab 

Arthanatha, deity, 30/102-104 

arthavada, 4/232cd-233 

Arunaditya, a Saiva teacher, 34 

Arunodaka, the lake, 8/60cd-62ab 

Asadhya, deity, 8/318-319 

asidhara, vow of, 15/506-508, 540cd-545 

A$oka, mountains, 8/97-98 

asvamedha, vedic sacrifice, 15/498-505 

ASvin, city of, 8/43cd-56ab 

ASvini, the asterism, 6/105; 28/106cd-111 

Atana see Nisatanab 

Atharvaveda, 1/113-114 

Atibala, deity, 33/14cd-17ab 

atiratra, vedic sacrifice, 15/498-505 
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Atrigupta, 37/38 

Attahása, a sacred place, 8/442cd-443ab; 29/37-39, 70cd-7 lab 

atyagnistoma, vedic sacrifice, 15/498-505 

Avici, hell, 8/24cd-27 

Avijita, Siddha, 29/29cd-33ab 

avikalpaka, nirvikalpa (free from vikalpa, non-discursive, non-differentiated), 
1/146-147, 178cd-179ab, 221, 226, 228-229; 3/268-277; 4/6-7; 5/14cd-16ab, 
13/229cd-23 lab; 14/42cd-45; 15/270cd-272ab, 273cd-275ab, 344cd-346, 350- 
351ab; 16/249-251, 280-282; 284-287, 293cd-295ab 

AvimukteSa, deity of the ether principle, 8/443cd-444ab 


übhása (appearing, manifestation) 39/41-42 

Adharakarika, 28/307-309, 312 

adharasakti, 15/183cd-90ab, 279cd-303 16/11-12ab 

Aditya, 3/226-231, 8/139cd-142ab 

Agama 8/368cd-373ab, 16/210-211 

Akarsa, one of the eight Eight Pasupta scriptures called Pramanas, 8/328-329ab 
Amardaka (alias Aamarda), Siddha, 4/263cd-270ab; 36/1 1- 12; 37/60-61 
Amrátake$vara, a sacred place, 29/59-63 

Anandadhikatantra, -Sasana, 8/32cd-35ab, 32cd-40, see also Aanandatantrab 
Anandagahvara, 14/18-19; see also Aanandatantrab 

Anandamekhala, ditt, 29/29cd-33ab 

Anandatantra, -SGsana, - Sastra (alias Aanandàdhikatantra, 
Aanandagahvaratantra, 

AnandeSvaratantra) 13/353cd-355, 15/45, 278cd-283ab, 588cd-591ab, 601cd- 
604ab, 37/10-11ab 

Anandesvaratantra, 29/198cd-200, see also Aanandatantra. 

apyàyana (nourishment) rite of, 15/69-73ab, 369-374ab 

Gpyayana, “feeding ritual”, 1/113-114, 119cd-122 

Arya, a deity, 30/102-104 

ha, the month (June-July) 28/36-39ab, 121cd-127ab 

dhin, deity of the water principle, 8/440cd-44 1 ab; 33/13-14ab 
āśrayaparāvrtti (turning around in the foundation of consciousness), 28/198- 
203ab 

asvayuja, month (September-October), 28/31-35, 36-39ab 

asvayuji, vedic sacrifice, 15/498-505 

Avaha, a wind, 8/122cd-139ab 

Ayurveda, 28/228cd-230a 


Icchà, a goddess, 8/373cd-376; 15/305-306 

idd, left channel, 6/198cd-199ab, 390-393, 418cd-420; 16/36cd-45ab; 17/30cd- 
33; 29/257-258 

Iksanesana, one of the eight Mahadevas, 8/249-25 lab, 449-450ab 

Ilàvrta, a continent, 8/68, 71, 79, 94-96 

Illàiamba, ditt, 29/29cd-33ab 

Indhika, 8/283-289, 424cd-427 

Indra, Vedic god and one of the guardians of the regions, 1/105, 123; 3/226-231; 
6/68cd-72ab, 138cd-140ab; 8/43cd-56ab, 105, 119-120, 221-222, 226, 264-271; 
15/222cd-225ab, 498-505; 30/11cd-12ab, 42-43ab 
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Indradvipa, region, 8/83-84, 93 
Indrani, 8/241cd-244ab 


T'sa, 8/216-220, 249-25 lab 

Isana, one of the five faces of Siva, 1/18; 8/368cd-373ab; 11/20; 15/203cd- 
204ab 

Tana, the deity, 6/68cd-72ab; 8/161,244cd-247ab, 249-25 lab; 15/222cd-225ab; 
30/42-43ab 

Téanasiva, Saiva master, 12/28cd-31ab 

Tévara, one of the thirty-six princes, 1/327cd-328; the deity 6/38-45ab, 157-158, 
160; 8/9-10; 9/50cd-53ab; 11/34cd-35, 36cd-39ab, 55cd-59; 15/432-436ab, 
456cd-459, 463cd-466ab; 16/125cd-127, 213-216ab; 17/11cd-17; 30/2-3, one of 
the causal forces, 15/209cd-211, 226cd-229ab, 309-312; 24/17cd-20ab 


uccára (“utterance”), 1/170, 219; 5/17cd-19ab, 43-62ab, 62cd-73, 112cd-113ab, 
131cd-133ab, 155cd-156ab; 6/60; 30/121cd-123ab 
Ucchusma, mythical Saiva master, 28/391-393 
udana, the rising breath, 6/21 1cd-213 
a, restore ka$miro, 37/62 
, region, 15/83cd-86ab 
6/68cd-72ab; 8/161, 216-220, 447-448 


üha (modification of a mantra), 16/268cd-270ab; 17/11cd-13, 25cd-30ab; 
22/23-27ab 

Ujjay: ty, 15/86cd-88; 29, 59-63 

ukthya, Vedic sacrifice, 15/498-505 

“Ultraquiescence”, one of five kalà, 8/424cd-426, 452; 9/9-12ab; 16/147-150ab 
Umi, wife of Siva, 8/230-235ab, 238-241ab, 251c. 3ab, 264-271, 415-416 
Umiakanta, 32/13-14ab 

Umapáti, 8/238-241ab, 244cd-247ab, 251cd-253ab 

unmattaka, vote, 15/506-508 

Unmesa, one of the eight Ardors, 8/235cd-237 

Upanayana, rite, 15/498-505 

Upanisad, 18/6cd-7ab 

Upendra, 8/383-389 

ürdhvaretas (semen reflux), 29/41 

Uurmikaulatantra, Uurmitantra, 2/48; 14/31-32ab; 15/563, 573cd-574, 588cd- 
591ab; 23/42cd-43ab; 28/53-56ab, 121cd-127ab 

u ita (niskramana), rite of, 15/498-505; 17/36-38ab 

Utpala, disciple of Abhinavagupta, 37/67 

Utpaladeva, Saiva master, 1/10; 3/1-4 note, 5-8 note, 84cd-85ab note; 5/138-139 
note; 6/21cd-28ab note; 9/276cd-279ab note; 10/288 note; 12/22cd-25 and note; 
13/290-293 note; 15/152-153ab note; 35/1-3ab note, 19cd-20 note; 37/60-61 
Utphullakamatatantra, Utphulla, 29/164-166ab 

Uttaraphalguni, asterism, 28/36-39ab and note, 106cd-111 

Uttaraprosthapada, asterismo, 28/106cd-111 

Uttarasadha, asterismo, 28/106cd-111 
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Edabhi, a sacred place, 29/59-63 

echo (pratisruktà), 3/24-34 

Ekamra, a sacred place, 15/86cd-88 

Ekanetra, one of the Vidyesvaras, 6/68cd-72ab; 8/34 1-344 

Ekalinga, one of the eight Mahadevas, 8/249-251a, 449-450ab 

Ekalingeksana, one of the Lords of the mandala, 

Ekarudra, one of the VidyeSvaras, 6/68cd-72ab; 8/341-344 

EkaSiva, one of the twelve Susivas, 8/249-25 lab, 428-434ab, 447-448 
Ekavira, 8/235cd-237, 249-251ab, 300cd-301ab, 447-448; 16/117-125ab 
Elapura, Elapuri, a sacred place, 15/89-91; 29/59-63 

Eraka (alias Erakavara, Naverakanathe, Navera), Krama teacher,, 34, 37/60-61 
hero (vira), 22, 32, 34, 68; 12/17cd-20ab; 15/66-68, 166cd-167ab, 563; 16/57cd- 
58ab; animal, 16/52cd-54ab; 28/9 1cd-92ab, 104cd-106ab, 29/6, 287cd-289ab 
Erudikà, a sacred place, 15, 89-93ab end note 

Eruna, dati of the Siddha Varadevanatha, 29/33cd-34 


OM, 6/161 note; 15/181-190ab; 17/11cd-13; 22/20-21 
Orhkāreśa, one of the ten Sivas, 8/368cd-373ab 
ovalli (current of knowledge), 4/274-275ab; 29/35-36 and note 


kampa (uncertainty, worry, tremor), 12/17cd-25 

karicuka, 1/39-40; 6/40cd-43ab, 153-154; 9/204, 206cd-212; 10/101, 105-113ab; 
19/29cd-31ab; 28/232cd-236ab; 29/265-266 

Kacabhárgavatantra, 23/4-6; see also Bhargasikhab 

Kaikaviresa, deity of the principle Nature, 8/272-273ab 

Kailāsa, mountain, 8/63cd-67, 244cd-247ab 

kal-, 38252cd-253a, 4/131-132, 148, 173cd-175; 9/155cd-156ab; 13/204-206 
kala, the five "forces", 4/383-389; 11/1-12ab; 16/109-110ab, 147-150ab; 
29/248-252 

kalà, (strength, efficiency, finitude energy level), one of the thirty-six principles, 
6/40cd-43ab, 153-154; 8/9-10, 186-190ab; 9/40cd-42ab, 45cd-48ab, 154cd-192; 
etymology of, 9/155cd-156ab; 206cd-213, 247-250; 10/3-5, 12cd-17, 98cd-100, 
105-107; 13/271cd-274ab; 15/297cd-303, 319-320, 432-436ab; 16/101cd-105; 
purification of, 16/117-125ab; 17/65-66, 103-115ab 

Kala, one of the fifty Rudras, 33/14cd- 17ab 

Kaladhya, 8/368cd-373ab; 29/160cd-161ab 

Kalagni, 6/140cd-142ab, 171-172; 8/22cd-24ab, 35cd-40, 165-166ab, 262cd- 
263ab, 264-271, 407cd-408ab, 428-434ab, 437cd-438ab; 9/3-4ab, 53cd-55ab; 
10/95cd-96ab; 32/37-40ab 

Kalagnirudra, 4/164-167; 10/63cd-66ab 

Kalagnirudrakali, 4/164-167 

Kalakarsini, Kalasarhkarsini, 3/68-71ab, 234-236; 4/173cd-175, 189-191ab; 
15/247-25 lab, 331cd-333ab, 335cd-338, 346; mantric form, 30/45cd-62a 1 see 
also 

Kalaijara, deity of the ego principle, 8/225, 444cd-445 

kalaratri, Mantra, 13/234cd-235; 19/11-14; 30/55cd-57 

Kalarudra, 30/28cd-36ab 

Kalavikarani, 8/338cd-39ab; 15/305-306 
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Kalesa, 8/368cd-373ab 

Kali, 3/252cd-253ab; 4/148, 150, 152-154, 176-178ab; 6/7-8; 8/338cd-339ab; 
15/305-306; 33/3-5 

Kalika, 3/252cd-253ab 

Kalimukhatantra, 27/44-46 

Kalinga, 15/89-91 

Kalkin, futures avatára di Visnu, 9/32cd-35ab 

Kallata Bhatta, Siva master, 6/12; 10/208; 13/344-346ab; 16/36cd-45ab; 
28/338cd-340ab; 29/121-124ab 

Kalottaratantra, 11/19 

Kalpe$vara, 28/397-399 

Kalyana, Saiva master, 13/149-151ab 

Kamamangala, dati of Mesanatha, 29/29cd-33ab 

Kamaniatha, Siddha, 30/102-104 

Kamaripa, a sacred place, 15/83cd-86ab; 29/37-39 

Kamikagama (-tantra, samhita), 1/58-61ab; 4/25cd-27; 6/1cd-90ab; 8/212cd- 
214; 14/210-211; 32/9cd-10ab, 47cd-48 

Kanada, 1/158; 9/71cd-75ab, 297cd-299ab 

Kanakhala, deity of the wind principle, 8/442cd-443ab 

Kāñcī, 23/14cd-16ab 

Kanka, mountains, 8/97-98 

Kanthyosthya, Kanthyausthya, one of eight Bhairava, 6/68cd-72ab; 8/368cd- 
373ab; 29/160cd-161ab 

Kanti, 8/383-389; 33/6-7ab 

Kanyá, a continent, 37/35, 37 

Kapalisa, 8/179cd-181ab, 438cd-440ab 

Kapila, 8/151cd-152ab, 280 

Karabilla, a pilgrimage site, 29/37-39 

Karali, 33/3-5 

Karanesa, one of the ten Sivas, 8/368cd-373ab 

Karankini, a mudrà, 32/4-6ab, 26 

Kürkota, one of eight Nagas, 6/68cd-72ab 

Karmadeva, 8/43cd-54ab 

karman, 8/28cd-30ab, 78-72, 90-92; 9/78cd-81lab, 127cd-134ab, 135cd-137, 
140-141, 167cd-169, 180-181, 186-189ab; 13/6cd-120ab, 231cd-234ab, 236- 
238, 256cd-268ab, 271cd-274ab, 286-289; 14/Icd-Sab; 14-15; 15/27-30; 
16/170cd-182, 302cd-309ab; 17/34-35, 63, 65-66, 69-70ab; 19/7-8; 28/217- 
218ab, 222-224ab, 230cd-236ab, 264cd-269ab, 313-315; 29/209; 37/12cd-13ab, 
36 

karmasamya (“balance of karman”, 13/37-96, 128-129ab, 259-262ab 

Karna, relative of Abhinavagupta, 37/65,76 

karttika, the month (October-November), 6/122cd-127ab, 148-150 

Karuka, Saiva teacher, 13/303-306 

Kaseru, region, 8/83-84 

Kashmir, 8/212cd-214ab; 15/92-93ab; 37/39-40, 42, 44, 45 

Kaula, 13/300cd-302, 319cd-322ab; 37/25cd-29 

Kaulagiri, a sacred place, 29/37-39, 59-63 

Kaulajfiananirnaya, 15/83cd-86ab 
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Kauliki, 6/67, 136cd-137ab, 143 

Kaumiara, one of the eight Yogas, 8/235cd-237 

Kaumari, 8/241cd-244ab; 28/10-14ab; 29/52-53; 33/3-5 

Kau$ika, one of the fifty Rudras, 33/14cd-17ab 

Kedara, deity of the fire principle, 8/441cd-442ab 

Ketu, 6/65-67ab, 100-101 

Ketumila, a continent, 8/69-79, 108-109 

Khadgin, 33/13-14ab 

Khagendranatha, Siddha, 29/29cd-33ab 

Khamalankrta, Khamala, one of the eight Bhairavas, 8/368cd-373ab; 29, 160cd- 
16lab 

Khatvanga, weapon, 15/326-328ab 

khekari (-mudra), 15/361-362; 29/150cd-156ab; 32/1-67 

Khecari, heart of (mantras), 16/159-161 

Khecarimatatantra, 29/164-166ab 

Khetaka, a sacred place, 15/92-93ab 

Kirnpurusa, continent, 8/79 

Kinnara, 8/43cd-56ab 

Kirana, 8/368cd-373ab 

Kirandgama (-tantra), 19; 1/75-77, 201; 4/40cd-42ab, 76cd-79; 5/112cd-113ab; 
9/45cd-48ab, 144cd-146ab; 13/162-163ab, 283284; 15/18-19; 18/3cd-6, 11 
Kirti, 33/6-7ab 

Kopa, one of the fifty Rudras, 33/14cd-17ab 

Kramapüjanatantra, 29/2cd-3 

Kramarahasayatantra, 29/14-16 

Kramasadbhdva, 12/22cd-25 

Kramastotra, 60, 75; 4/164-167 

Krau-ca, an island, 8/103cd-104 

krcchra, a penance, 15/540cd-545 

Kriya, a goddess, 8/373cd-373; 15/305-306 

Krodha, deity of Pure Knowledge, 8/450cd-451 

Krodhani, a variety of Khecarimudra, 32/4-6ab 

KrodheSa, a deity from the beginning Pure Knowledge, 8/447-448; 16/117- 
125ab 

Krodhe$vara, deity of the Nature principle, 8/272-273ab 

Krodhe$varas, group of eight deities, 8/235cd-237, 251cd-253ab note, 417- 
418ab, 428-34ab 

Krodhin, ancient Saiva master, 28/391-393 

Krostuki, 33/3-5 

Krsna, 3/113cd-116; 37/65 

Krsnangara, a city, 8/43cd-45ab 

Krta, one of the eight Yogas, 8/235cd-237, 264-271 

Krtanta, one of the ,Lords of Wrath, 8/235cd-237 

Krüra, one of the fifty Rudras, 33/9cd-12 

Ksapana, one of the eight Bhairavas, 8/368cd-373ab; 29/160cd-161ab 

Ksayanta, Ksayantastha, one of the eight Bhairavas, 8/368cd-373ab; 29/160cd- 
16lab 

Ksema (is this Ksemaraja?), 37/67 


388 INDEX 


Ksemaraja, Saiva master, 6/68cd-72ab; 8/122cd-139ab, 227-229, 251cd-253ab, 
345-352ab, 400-405ab; 15/27-33ab, 183cd-190ab; 17/30cd-33; 24/6-10ab; 
31/36cd-38 

KsemeSa, 8/318-319 

Ksiraka, a sacred place, 29/59-63 

Ksirika, a sacred place, 15/89-91 

Ksobhini, variety of Khecarimudra, 32/4-6ab 

Kubera,ne of the Lokapala, 6/68cd-72ab; 8/43cd-56ab, 105; 15/222cd-225ab; 
30/42-43ab 

Kudyàke$oo, a sacred place, 29/59-63 

Kula, means literally the *family' of divine powers and so, by extension denotes 
the order of immanence. It is also the designation of a category of practice and 
so too Tantras which may belong to Kulas of differing schools. 1/1, 7; 4/57cd- 
58, 200, 257cd-259ab, 263cd-270ab; 5/71, 86-94ab; 13/134cd-136, 300cd-302, 
319cd-321ab; 15/168cd-170ab, 517, 531cd-533, 572-573ab, 588cd-591al 
26/20; 27/44-46; 28/10-18ab, 25cd-30, 114-130ab, 415-417ab; 29/1-2ab, 4, 6-7, 
9, 14-16, 42-45ab, 46cd-48, 56, 68, 78-79, 121-124ab, 127cd-129ab, 130cd-132, 
219-223, 225-229, 282-283, 289cd-291; 30/1, 28cd-36ab; 32/42-44ab; 35/31-34 
Kulagahvaratantra  Gahvaratantra, 3/146-148ab, 168-169; 13/319cd-321ab; 
15/595-598ab; 16/187-182; 19/7-8, 17-20; 28/224cd-227ab; 29/239cd-240ab, 
243cd-244ab; 31/60-61; 32/9cd-10ab, 49-53 

Kulagiri, a sacred place, 15/86cd-88; 29/66-67 

Kulakalividhi, a Saiva scripture, 13/303-306 

Kulaputtalika, an alphabet, 15/128cd-130ab 

Kularatnamála, 31/60-61; see also Ratnamálàtantra 

Kule$vara, Lady of Kula, 29/45cd-46ab, 222-223, 228-229 

Kulesvari, Lady of Kula, 29/45cd-46ab, 222-223, 228-229; 31/26-29ab 

Kulika, one of eight Naga, 6/68cd-72ab 

Kullaiamba, dūtī, 29/29cd-33ab 

Kulüta (Kulüta, Kulata), a sacred place, 15/8993ab 

Kumara, 8/264-271; 16/288 

Kumari, düti, 29/33cd-34 

Kumiarika, region, 8/83-85, 88-89, 91; 37/35 

Kumiarila, 4/232cd-233; 10/20-22, 57cd-58ab; 16/261cd-263ab 

Kumbharika, place to give alms, 29/37-39 

Kumbhipaka, 8/24cd-27 

Kumuda, island, 8/86 

kundagolaka, 13/227cd-229ab; 15/577-578, 170-173 

kundalini, 3/137cd-140, 220-225; 5/54cd-58ab, 108cd-112ab, 145; 7/40, 68cd- 
70ab; 8/395cd-397ab, 400-405ab, 424cd-427; 15/86cd-88, 313-314, 432-436ab; 
17/36cd-45ab; 29/37-39, 68, 71cd-72ab; 31/30-33ab, 124-126ab; 32/32-40ab, 
42-44ab 

Kurikunamba, diti, 29/29cd-33ab 

Kuru, continent, 8/72-73, 79 

Kuruksetra, deity of the wind principle, 8/442cd-443ab 

Kuruksetra, a sacred place, 15/92-93ab 

Kusa, island, 8/103cd-104 
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Küsmanda, deity whose name is given to a hell, 6/142cd-145ab; 8/28ab, 262cd- 
263ab, 407cd-408ab, 428-434ab, 437cd-438ab 


garhoda, a water jar, 8/113-114, 118 

Gabhasti, demons, 28/96cd-98 

Gabhastimat, region, 8/83-84 

Gahana, 8/318-319 

GahaneSa, Gahane$vara, 6/155-156; 36/2-7ab 

Gamatantra (-Sasana, -Sastra), 1/150-151; 13/229cd-234ab; 15/278cd-283ab, 
422-424ab, 531cd-533; 16/286-287; 29/14 1cd-142ab 

Gambhira, 33/3-5 

Ganadhyaksa, one of the eight Tejas, 8/235cd-237 

gdnapatya, voete, 15/506-508 

Gandaki, river, 28/237cd-248a 

Gandhamadana, mountain, 8/58cd-60ab, 63cd-67, 69, 71 

Gandharva, 8/43cd-56ab, 83-88, 122cd-139ab; 

Gandhavati, city, 8/43cd-56ab 

Gane$a, 1/6, 287-327ab; 15/183cd-190ab, 376cd-377; 16/7cd-10; 28/168-173, 
397- 29/27cd-29ab, 130cd-132, 287cd-289ab; 30/18-19 

ganesa, vow, 15/506-508 

Ganga, river, 3/89, 139cd-142ab, 203-204; 15/183cd-190ab; 37/49-51, 52 
garbhavarana (embryo's covering ), 16/78-80 

Gargikà, a sacred place, 15/92-93ab 

Garuda, 8/32cd-35ab, 115-117, 139cd-142ab, 15/137cd-139ab; 36/2-7ab; 
37/12cd-13a 

Gauri, 28/237cd-248ab 

Gautama, 15/497 

Gaya, à deity, 8/206cd-208ab, 442cd-443ab 

n of the zodiac, 28/121cd-127ab 

na, a sacred place, 29/59-63 

Gokarnaka, divinities of the principle of earth, 8/443cd-444ab 

Gomedha, an island, 8/103cd-104 

Gopila, 33/7cd-9ab 

Gopati, 8/318-319 

gramadharma, 1/82-90 

Gudikanatha, Siddha, 29/33cd-34 

Guhya, one of the eight Eight Pasupta scriptures called Pramanas, 8/328-329ab 
Guhya, a Saiva scripture, 31/60-61 

Guhyaka, 8/43cd-56ab; 28/96cd-98; 31/45-50ab; 36/10 

Guhyayoginitantra, 31/60-61 

guna (the three qualities of Nature - sattva, rajas, and tamas), one of the thirty- 
six principles, 8/253cd-260ab; 9/223-224; the principle of the worlds -, 8/253cd- 
278, 415-418ab; 428-434ab; 28/281-286, 326cd-327ab, 333-334ab 

guna, the eight powers attained by the practice of Yoga, 8/263cd-271, 278, 303- 
306, 418cd-420; 13/192-193ab; 15/27-30; 29/237-239ab 

Gurvi, 33/2 


ghara (house), 4/263cd-270ab; 29/37-39 
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Ghora, legendary Saivite master, 28/391-393 

Ghora, fierce powers, 3/73cd-75ab, 257cd-259ab; 4/205-206 
Ghoramukha, a deity, 30/20-26ab 

Ghoramukhi, 30/20-26ab 

Ghoranana, 30/20-26ab 

Ghoratara, most fierce powers, 3/257cd-259ab; 4/22cd-24ab, 205-206 
Ghosani, 33/3-5 

ghrtesa, a vow, 15/506-508 


caitra, month (March-April), 6/119-120, 123cd-125; 28/36-39ab 
Caitrarathra, forest, 8/60cd-63ab 

caitri, vedic sacrifice, 15/498-505 

cakra, assembly of deities, energies, letters etc etymology of, 29/104-106ab; 
centres in the subtle body, 58; 15/494cd-496; 24/10cd-12; 38/14cd-18ab note; 
32/32-36 

Cakraka, cousin of Abhinavagupta, 37/67 

camatkara (wonder, amazement”), 5/74; 11/76cd-78ab; 26; 29/176 
Camunda, 8/241cd-244ab; 28/10-14ab; 29/52-53; 33/3-5 

Canda, name of deity, 8/272-273ab, 447-448; 16/117-125ab; 33/7cd-9ab 
Candarhsu, mythical master, 28/391-393 

Candi, deity, 15/551cd-557ab 

ndikà, 15/391cd-393 

Candra, a deity, 8/368cd-373ab 

Candra, a mountain, 8/97-98 

Candrasarman, master of Abhinavagupta, 37/62 

cündráyana, a penance, 15/540cd-545 

Caritra, a sacred place, 29/59-63, 66-67 

Caryákulatantra, Saiva scripture, 29/164-166ab 

cüturmásya, a vedic sacrifice, 15/498-505 

Catuskapaiicasika, Saiva text, 26/38cd-44 

cintà, 13/327 


Chakra, mountains, 8/97-98 

Chagalanda, deity, 16/114-116 

Chagalasya, deity, 15/183cd-190a 

Chagiasya, deity, 15/183cd-190a 

Chandogryoupanisad, 19/11-14 

chindi, mantra, 19/11-14 

chummáà, 4/236cd-270ab; 29/37-39 

Citrà, asterism, 27/36-39ab 

Citranatha, a Kaula prince, 29/33cd-34 

Cukhula (alias Chukalaka, Narasirnhagupta) father of Abhinavagupta, 1/1, 12; 
37/54 heart, 55; 1/1, 82-90; 3/208cd-214, 263-264; 4/49-50, 181cd-186ab, 191b, 
196-199; 5/20-25ab, 27cd-29ab, 44-50ab, 52cd-54ab, 60cd-61ab, 71, 73, 97cd- 
100ab; 6/13, 179cd-181ab; 8/345-252ab; 11/23cd-27; 13/300cd-302; 15/111cd- 
112ab, 114cd-115ab, 168cd-170ab, 171cd-174ab; 15/412-414ab, 474cd-491ab, 
16/36cd-47ab; 17/30cd-35, 58-60; 22/43-44; 23/73cd-76; 24/10cd-12; 28/25cd- 
30; 29/133-135ab, 158cd-160ab, 176, 263-264; like cakra, 3/170-172ab; 4/49- 
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50, 181cd-186ab; 5/52cd-S4ab, 112cd-113ab; 6/51b, 61-62, 65-67ab, 88cd- 
91ab, 187cd-189ab, 219-223, 238; 15/494cd-496; 17/83-85ab; 19/17-20; 23/33- 
Alab, 29/37-39,59-63,71cd-72ab, 214-216, 240cd-241ab, 30/58-62ab; 31/124ab; 
32/42-44ab, mantra of, 15/436cd-44 lab, 509-511ab; 17/30cd-33 


Jains, 4/25cd-27; 13/303-306; 35/26-27 

Jada (insentient, inert), 1/176cd-178ab; 10/133cd-135ab; 17/16-18ab. 

Jaitra, Siddha, 29/29cd-33ab 

Jalandhara, 15/92-93ab 

Jalpesa, deity of the fire principle, 8/441acd-442ab 

Jambüdvipa, 8/62cd-63ab, 71, 93-898, 103cd-104, 110 

Janaloka, 6/142cd-145ab, 8/151cd-153ab 

Jananasaka, one of the Lords of Wrath, 8/235cd-237 

Jarudhi, mountain, 8/63cd-67 

Jathara, mountain, 8/63cd-67 

Jati, a possible constituent element of mantra, 15/463cd-466ab; 30/10cd-1 lab, 
43cd-45ab 

Jaya, the world of Bhadrakali, 8/193-196ab 

Jaya, a deity, 33/14cd-17ab; 37/39 

Jayà, 33/3-5 

Jayada, 33/14cd-17ab 

Jayakirti, one of the fifty Rudras,33/14cd-17ab 

Jayamürti, 33/14cd-17ab 

Jayanta, one of the fifty Rudras, 33/14cd-17ab 

Jayanti, a sacred place, 15/89-91; 29/59-63 

Jayarudra, one of the fifty Rudras, 33/14cd-17ab 

Jayavaha, one of the fifty Rudras, 33/14cd-17ab 

Jayavardhana, one of the fifty Rudras, 33/14cd-17ab 

Jayotsaha, one of the fifty Rudras, 33/14cd-17ab 

Jimiita, clouds, 8/122cd- 139ab 

jfianabodha, a kala, 8/383-389; 15/305-306 

Jfüanaratnàvali, 27/11 

Jñānī, an energy, 8/373a-376; 15/305-306 

Jüünottaratantra, — 9/AScd-48ab; ^ 23/20cd-23ab; ^ 27/6-8; see also 
Sarvajfiánottaratantra 

jfiánin (man of knowledge, kower of reality, tattvavid), 15/12-13; 20/8-10ab; 
21/59-60; 26/55cd-56ab; compared to a yogi, 10/138-140ab, 242-281ab; 
13/326cd-340; 28/60cd-75ab, 417cd-423ab; as opposed to a ritual agent, 
23/13cd-28, 1000cd-101ab; 29/129cd-130ab; superior to the yogi and the ritual 
agent, 15/8-19; 28/72-75ab, death of the -, 28/303-309 

Jvalini, 8/373cd-376; 15/305-306; 32/4-6ab, 27-29 

Jyestha, the month (May-June), 28/36-39ab 

Jyestha, the goddess, 6/52, 56-57; 8/338cd-339ab, 355cd-357ab, 373cd-376, 
450cd-451; 15/305-306; 21/56cd-57ab 

Jyotis, a god, 8/272-273ab, 447-448 

Jyotismat, king of Kraufica, 8/103cd-104; 16/117-125ab 

Jyotsna, kala, 8/383-389 

Jyotsnavati, kalà, 8/383-389 


392 INDEX 


Jhanțhiśa, 33/9cd-12 


damara, sacrifice, 3/68-71ab; 15/335cd-338, 351cd-352ab; 31/100 
Damaramahayégatantra, 30/54-55ab 
dombi, “place to give alms, 29/37-39 


Tapas, austerity, 9/127cd-131ab; 13/140-143ab; 15/537cd-540ab 

tadana, rite of striking a blow, 15/69-73ab and note; 17/30cd-33 

Tattve$varas, 6/176cd-179ab; 17/48, 49 

Taittirityaranyaka, 8/352cd-355; 15/203cd-204ab; 22/20-21 

Taksaka, uno degli otto Naga, 6/68cd-72ab 

Tamopahi, kala, 8/383-389 

Tamravarna, region, 8/83-84 

Tantra, etymology, - as a specific school, 15/1; 22/40cd-42; 23/99-100ab; 
26/33cd-37ab; 35/26-27 

Tantrasadbhàva (alias Trikasadbhava), Saiva scripture, 20/11cd-13ab; 28/112- 
113, 121cd-127ab; 29/211ed-212ab; 30/58-62ab, 99-101; 31/60-61 

Tantrasára, Saiva scripture, see Trikasárab 

Tantrasára, work of Abhinavagupta, 1/21, 148; 3/205a-208b; 4/109cd-114ab; 
5/141; 6/127, 0145cd-146; 7/21cd-23ab; 9/174-176, 200cd-201ab, 220cd-222, 
271-272ab; 10/264cd-269, 289-294ab; 11/15cd-18; 15/328-329; 22/7cd-9, 22; 
23/26cd-28; 24/2-3, 10cd-12; 25/8-9; 26/2-4, 66-70; 28/87-88ab, 121cd-127ab, 
138-139ab, 406; 35/1-3ab 

Tantravarttika, 4/232cd-233; 16/261cd-263ab 

Tapana, Saiva master, 13/344-346ab 

Tapoloka, one of the seven worlds, 8/152cd-153ab 

tappeto, rite of, 15/398 

tappezzamento, rite of, 15/398 

Tara, 8/373cd-376, 418cd-420 

tarka (reasoning), 4/15-16, 33-37, 45cd-47ab, 86, 95-96; 28/402 

Tatpurusa, one of the five faces of Siva, 1/18; 8/368cd-373ab; 15/204cd-206a 
Tattvaprakaga, 8/307-316 

Tattvaraksana, Tattvaraksanavidhana, Saiva scripture, 3/110-113ab; 29/140- 
14lab 

Tattvarthacintamani, Saiva work, 10/208; 16/36cd-45ab, 50cd-52ab 

Tejasvin, 8/357cd-368ab 

Tejastaka group of eight divine entities, 8/235cd-237, 251cd-253ab, 415-416 
Tejovati, city of Vi$vedeva, 8/43cd-56ab 

Tirumülar, Saiva master of South India, 37/12cd-13ab 

Tisya, asterism, 28/36-39ab, 106cd-111 

Tonsures (ciida), rite of, 15/498-505 

Treta, one of the four ages, 8/80-82 

Tridandin, 33/13-14ab 

Tridosa, one of the eight Ardors, 8/235cd-37 

Trigala, 8/318-319 

Triguni, one of seven Vidyarajni, 8/339cd-340 
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Trika, Saiva school, 1/14-18, 106; 7/53-56; 10/1-2; 11/85cd-89 note; 13/300cd- 
302, 319cd-302, 319cd-321ab, 347cd-348; 15/319-320, 409cd-410 note, 517; 
16/158; 22/40cd-42; 23/73cd-76, 99-100ab; 25/1-2ab; 26/20; 28/423b425ab; 
29/93-95; 30/1, 20-26ab; 31/45-50ab; 33/1; 35/31-32; 37/25cd-29, 32-68 
Trikahrdaya, Saiva scripture, 31/54-59; see also Trikasarab 

Trikakula, Saiva scripture, 28/14cd-18ab; 31/60-61 

Trikaratnakula, Saiva work, 31/60-61 

Trikasadbhava, 31/10cd-11ab, 60-61; see also Tantrasadbhavab 

Trikasàra (alias Trikatantrasára, Tantrasara, Málinisára, Sara, Trikahrdaya), 
3/253cd-254ab; 8/320-321ab; 13/121cd-125ab; 15/168cd-170ab, 252cd-253ab; 
16/252-253ab; 23/97-98; 28/48cd-52; 31/60-61 

TrikaSastra, TrikaSasana, Saiva work, 4/274-275ab 

Trikasütra si veda Paratrisikab 

Triküta, Mountain, 8/86 

Trimürti, one of the Vidye$vara, 6/68cd-72ab; 8/341-344; 33/9cd-12 
Tripurantaka, one of the eight Ardors, 8/235cd-237 

Tripurottara, holy place, 29/37-39 

Trisirobhairavatantra (alias — Trisirastantra, — Trisiromata, | TrisirahSastra, 
Traisirasa, etc.), 1/89-90, 113-114, 116, 136; 2/32; 3/137cd-140, 254cd-257ab; 
5/9-10ab, 20-21, 86-90ab, 108cd-112ab, 136cd-137; 6/21cd-28ab; 8/12-16ab; 
15/69-73ab, 183cd-190ab, 432-436ab, 540cd-545; 16/3-4, 110cd-113; 17/83- 
85ab; 28/60cd-63, 145cd-146ab, 320b324ab; 29/9, 109cd-11lab, 140-141ab; 
30/12cd-14, 27-28ab, 28cd-36ab; 31/60-61, 100 

Trisrhga, chain of mountains, 8/63cd-67 

Trisulini, variety of mudrà Eterovagra, 32/4-6ab 

Throne (dsana), 15/308-323ab, 339-343ab, 376cd-377; 16/78-80; 27/53-58ab; 
29/81; 30/4-9ab; 

Tryambaka, Tryambakaditya, Teramba, mythical founder of a Saiva movement, 
1/8; 4/263cd-270ab; 6/88cd-91ab; 36/11-12; 37/60-61 

Tryambaka Half of, Trika, 4/263cd-70ab; 36/11-12. 

Tucci, G., 1/43-44 

Tumburu, 8/43cd-56ab; 15/92-93ab 


Daksa, deity, 6/122cd-123ab; 8/139cd- 142ab; 33/7cd-9ab; 36/2-7ab 
apitha, a sacred place, 29/37-39 

arta, a place foOr giving alms, 29/37-39 

Damani a, one of five Pranavas, 8/328-329ab 

Damani, 8/338cd-339ab 

dantakastha, stick to clean the teeth, rite of, 15/447, 22/14cd-19; 28/167-173; 
29/196-198ab 

Danava, 36/10 

Dandadapani, 8/159cd-160 

Daruka, deity, 33/13-14ab 

Daéagriva, deity, 33/7cd-9ab 

Daśeśāna, deity, 8/318-319 

Datr, one of five Pranavas, 8/328-329ab 

deva, etymology of, 1/101-103 

Devikotta, a sacred place, 15/86cd-88; 29/37-39 
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Deviyaémala, see Devyayamalatantra 

Devyayamalatantra (alias Deviyamala, Devyaékhyayamala), 3/68-71ab; 8/16cd- 
l7ab, 212cd-214; 15/335cd-338, 351cd-352ab, 460-463ab, 521cd-53lab; 
22/28cd-31ab; 23/7-10, 14cd-16ab, 33-41ab; 28/385cd-386ab, 390; 31/60-61, 
85cd-89ab; 32/1-2 

digbandhana, the rite of, 15/191cd-193 

Diksottaratantra, 1/62cd-63; 5/148-150; 8/9-10; 440cd-441ab; 15/456cd-459; 
17/97cd-99ab; 18/11; 19/21-23ab; 21/59-60; 24/4, 17cd-20ab; 27/65-71; 
29/241cd-243ab 

Dindin, 15/183cd-190ab 

Dipika, 8/383-389 

Dipta, one of the ten Sivas, 8/368cd-373ab 

Dipti, 33/6-7ab 

Drona, mountains, 8/97-98 

Dundubhi, mountains, 8/97-98 

Duranda, deity of the principle of the ego, 8/225, 444cd-445 

Durga, one of the fifty Rudras, 33/14cd-17ab 

Durjaya, wind, 8/122cd-139ab 

Durjaya, one of the wrathful lords, 8/235cd-237 

düti, 1/16; 29/96-166ab; 287cd-289ab 

dvādaśānta, 4/89-91, 140-142; 5/86-90ab; 6/21cd-28ab, 46cd-48, 92cd-96, 
187cd-189ab, 211cd-213, 219-221, 238; 15/76cd-78ab, 313-314, 361-362, 
424cd-428, 519-520ab; 16/100-101ab; 17/83-85ab, 88-91; 19/17-20; 23/33- 
4lab; two, 5/142-144; 7/68cd-70ab; 16/110cd-113; 1, 6/61-62; 29/37-39, 
156cd-158ab, 246-247, 248-252, 259-260; 31/124-126ab 

Dvaravrtti, Dvaravati, a sacred place, 15/92-93a end 

Dviranda, 16/114-116; 33/13-14ab; 

Dyuti,33/6-7ab 

Dyutimat, ruler of Salmali, 8/103cd-104 


Dhanisthà, asterism, 28/106cd-111 

Dhanvantari, 8/43cd-56ab 

dhàranáà (concentration), 2/41-43; 3/289-290ab; 4/92-96; 8/208-212ab; 28/292- 
295; 29/219-220; on fire, 205-206ab; 19/11-14; on earth, 22/2-7ab; on the soul, 
22/2-Tab 

dhàrikakalà, 11/4 

Dharmakirti, 1/161-162; 3/52-55; 4/14; 7/32cd-36ab; 10/247-250ab; 16/276-278 
Dharmanatha, 30/102-104 

Dharmasiva, Saiva teacher, 21/50-53; 36/62 

Dharmasütra; 15/497 

Dharmottara, 1/161-162 

Dhrti, 33/6-7ab 

Dhruve$sa, 8/357cd-368ab 

Dhümra, mountains, 8/97-98 

Dhvanyàlokülocana, 1/7, 332 

dhyana (meditation, visualization) 1/170; 2/28, 41-43; 4/92-94; 5/17cd-42, 
156cd-158ab; 6/72cd-75ab, 108; 12/6-13; 13/259cd-262ab; 16/25, 37-39; 
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15/75cd-76ab, 143-145, 472-474ab, 579-580; 19/26cd-27ab; 20/5-11ab; 21/16- 
18ab; 24/6-10ab; 26/28cd-37ab 

Dhyana, one of the five Pranavas, 8/328-329ab 

Dhyanoddara, place in Kashmir, 28/237cd-248ab 


nádi, 6/49-51ab, 195cd-199ab; 8/4; 12/2-3; 16/21cd-23ab; 21/25, 27; formation 
of, 7/65cd-68ab; 28/222/224ab, 228cd-230ab; 29/142cd-146ab, 268-270 

Nabhi, 8/94-96 

nàda (sound), 1/62cd-63, 75, 77; 3/113cd-116, 220-225, 237-241ab; 6/21cd- 
28ab, 157-158, 217-218; 8/ 282-286ab, 383-389, 400-405ab; 15/83cd-86ab, 
432-436ab; 23/33-41ab; 24/10cd-12 note, 93-95, 147cd-149ab, 239cd-240ab, 
243cd-244ab and note; one of eight kalds of pranava, 6/161 and note; 8/390- 
393, 424cd-426; 23/33- 41ab; 26/51cd-53ab; 28/174-181; 29/154cd-156ab note; 
30/12cd-14 note, 94cd-97ab; 32/12cd-13ab note 

Naga, 6/68cd-72ab; 8/20cd-22ab, 41cd- 43ab 

Nagadvipa, 8/83-84 

Nagara, a sacred place, 29/59-63 

Naimira, a garden, 8/115-117 

Naimisa, a deity of the water principle, 8/440cd-44 1ab 

Nairrta, 8/179cd-81ab, 438cd-440ab 

Nakhala, a deity of the wind principle, 8/442cd-443ab 

Nakule$a, 15/604cd-605; see also Lakulesab 

NAMAH, 17/11cd-13 and note, 226-224; 22/20-21 and note; 30/43cd-45ab, 
123b note 

Nanda, 33/3-5 

Nandana, 33/14cd-17ab 

Nandana, forest, 8/60cd-62ab 

Nandana, mountain, 8/97-98 

Nandin, mount of Siva, 8/139cd-142ab note; 15/183cd- 190b and note 
Nandisikhatantra, 12/9-12; 13/163cd-164ab, 251-253ab; 15/278cd-283ab 

Nara, 28/237cd-248ab and note 

Narada, 8/43cd-56ab; 13/347cd-348 

Narahari, incarnation of Visnu, 28/237cd-248ab 

Narasirhagupta (alias Cukhalaka or Cukhula), father of Abhinavagupta, 1/1 
note; 37/54 

Narayana, 28/237cd-248ab and note; 15/409cd-410 note, 498-505; 17/36-38ab 
Navatman, 55/239cd-245ab and note, 245cd-246 note, 414cd-416ab; 16/12cd- 
15ab, 78-80 note, 151cd-157 note, 159-161 note, 221cd-222 note; 21/54-56ab; 
30/90cd-91ab; 

Netratantra (alias Mrtyufijaya), 12/13 note; 15/23cd-26 note, 183cd- 190ab note; 
16/36cd-45ab note, 59cd-62 note, 223cd-226 note; 21/11cd-15 note; 24/6-I0ab 
note; 27/6-8 note; 30/123b note; 31/36cd-38 note 

Nidhi$vara, 8/179cd-181ab, 438cd-440ab 

Nigamatantra, 29/140-141ab; see also Gamasastra 

NihSvasa, 8/368cd-373ab 

NihSvasasasana, -tantra, 30/72cd-73ab, 77 

Nila, chain of mountains, 8/ 63cd-67,75 

Nimesa, one of the eight Ardors, 8/235cd-237 
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Nirmaryadasastra, -tantra (alias Amaryàda, Maryüdahina), 23; 15/66-68; 
26/38cd-44; 29/ 

164-166ab, 177 

Nirrti, one of the eight Lords of the directions, or Guardians of the regions, 
6/68cd-72ab note; 8/43cd-56ab; 15/222cd-225ab, 378cd-385ab; 30/42-43ab 
note 

Nirukta, 6/117-118 note 

nirvana, 4/49-50 note; 25/22cd-23ab; 29/158cd-160ab; 30/58-62ab 

Nisadha, chain of mountains, 8/63cd-67, 76 

Nisacaratantra, 4/76cd-79; 6/28cd-33; 12/22cd-25; see also Nisatanatantra 
Nisakulatantra, 13/126-127; see also Nisatanatantra 

Nisatanatantra (alias — Nisisaricara, — Nisisamcára, | Ni$ücara, — Nisicàra, 
Naigasamcara, Atana), 13/197-198; 28/72-75ab 

Nisisamcàratantra, 1/50-51; 4/176-178ab; 13/240-242ab; 14/42cd-45; 15/83cd- 
86ab and note, l05cd-107ab, 595cd-598ab; 16/196-200ab note; see also 
Nisatanatantra 

niskala, 8/368cd-373ab; 29/160cd-161ab 

Nitala, one of seven patdlas 

Nityà, a Tantra 28/121cd-127a name, of the goddesses, 15/561-562; of the 
master, 15/561-562; of scriptures, 15/561-562; initiatory, 4/263cd-270ab; 
16/247; 29/35-36 

nivrti, one of five kalds, 8/407cd-408ab, 438cd-440ab; 9/55cd-59; 11/8; 16/147- 
150ab; 31/97-99 

Nyaya, 9/240-242ab note, 259cd-260ab; 10/65cd-66 note; 11/5; 35/26-27 
Nyàyabindu, 1/161-162 note; 7/32cd-36ab note 

Nyàyasütra, 1/245 note; 9/240-242ab note 


parvan (auspicious sacred time), 25/11-12; 28/10-60ab, 76cd-78ab, 106cd-111, 
148-150, 368-373 

Padma, one of the eight Nagas, 6/68cd- 72ab note 

Padmagupta, cousin of Abhinavagupta, 27/67 

pákayajfia, a Vedic sacrifice, 15/498-505 

palli (place to give alms), 4/263cd-274ab; 29/37-39 and note 

páiicagavya (the five products of the cow), 15/369-374ab, 444cd-446; 22/14cd- 
19; 28/167-173; 

Paficánta, Paficantaka, 8/272-273ab, 447-448; 16/117-125ab; 

Paíicarátra, 4/25cd-27; 9/88cd-90ab; 35/29, 36 

Pajicartha, one of the eight Pasupta scriptures called Pramanas, 8/328-329ab 
Panini, 3/160-162ab note; 6/206cd-207ab note; 7/32cd-36ab note; 9/8-10 note; 
33/27-28ab and note 

Para, 8/368cd-373ab 

Para, Supreme Power and Mantra, 1/2 and note, 107-108, 119cd-122 note, 139 
note, 271-272; 3/68-7lab note, 234-236 note, 247cd-250ab, 253cd-254ab; 
4/205-206 note; 5/22-25ab; 10/188cd-191, 271cd-273ab, 284cd-286; 13/121cd- 
125ab note; 15/49-53ab and note, 313-314 note, 318, 323cd-334ab and note, 
460-463ab; 16/12cd-15ab, 82-83 note, 99, 107, 132-138ab, 147-150ab, 212 
note, 219cd-220ab, 228-230; 17/38cd-46, 53, 58-60, 115cd-117; 18/3cd-6; 
29/18-19, 20-21, 46cd-48, 187cd- 192ab note; 31/39-41ab, 97-99; 33/30; 
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Parapara, Middling Power and Mantra, 1/2 note, 107-108, 139 note, 271-272; 
3/73cd-75ab, 247cd-250ab; 5/22-25ab, 114cd-116ab; 10/7cd-9ab, 271cd-273ab; 
11/85cd-89; 15/56 note, 323cd-325, 406cd-408ab, 460-463ab; 16/12cd-17ab, 
99, 106, 135cd-138ab, 147-150ab, 212 note, 213-221ab, 228-230 and note; 
17/38-46, 115cd-117; 29/46cd-48, 30/10cd-11ab note; 31/39-41ab, 97-99; 
33/30; 

Paramaghora, 30/20-26ab note 

Paramarkakali, 4/159-163 note 

Paramarthasara, work of Abhinavagupta, 28/312 note 

Parasatka, a section of the Nandisisikhatantra, 13/251-253ab 

Paratrisika, Paratrimsika, 3/205a-208 and note; 4/49-50 and note; 9/313 note; 
12/14-16ab and note; 13/149-154 and note; 15/14-17 and note; 16/15cd-17ab 
and note 

Parütrisikalaghuvrtti, 1/5 note; 3/205a-208ab note; 4/49-50 
Parátrisikavivarana, 1/1 note; 3/205a-208ab note; 13/149-151ab note; 29/4 note 
Paravaha, wind, 8/122cd-139ab 

Pariyatra, mountain, 8/63cd-67 

parvani, a Vedic sacrifice, 15/498-505 

Parvati, 1/6 note; 

parvika, a Vedic observance, 15/498-505 

Pasupata, a Saiva school, 15/203cd-204ab note; 37/13cd-15 note 

Pàsupatasütra, 8/352cd-355ab note; 15/203cd-204ab note; 22/20-21 note 
Pasupati, 6/68cd-72ab note; 8/216-220, 264-271 and note; 15/377 bis, ter, 
quarter 

Püjà (arcana) (worship), 7/39cd-52ab, 12/6-16ab, 13/98-100ab, 259cd-262ab, 
14/13,25; 15/64, 105cd-107ab, 114cd-115ab, 152-154ab, 315-317, 557cd-558, 
561-562, 567cd-568ab, 579-580, 16/78-80, 28/18cd-23ab, 31/54-59; 15/377cd- 
385ab, of the body, 15/283cd-288ab, of the master, 28/423cd-425ab, 29/291, of 
the Mantra, of the door, 15/183cd-191ab, of the wheel of the goddesses, 
15/323cd-365, of the vital breath, 15/295cd-297ab, true worship 12/9-12, 2/35- 
38, and Yajiia, 15/506-508 

Patadruk, a pátála 8/428-434, 8/30cd-31ab, 41cd-43ab, 115-117; 30/99-101 
Patañjali, author of the Yogasütra, 13/146, 346cd-347ab note; 28/281-286 note, 
307-309 and note, 313-315 

Patafijali, grammarian, 35/42cd-43ab note 

Pattilla, name of a hermitage, 29/37-39 

paurnamása, a Vedic sacrifice, 15/498-505 

pausa, the month of (December-January), 28/36-39ab note, 53-56ab 
Pauskarágama, Pauskarasamhita, Pauskaratantra, 16/254cd-257ab 

pavitra, myth of origin, 28/114-21a 

phálguna, the month (February-March), 28/36-39ab note, 43cd-44ab, 53-56ab 
PHAT, 8/166cd-167ab; 16/213-216ab; 17/45cd-46, 70cd-72; 20/2-4 and note; 
21/54-56ab; 22/23-27ab; 30/41b, 43cd-45ab, 116-120ab 

Pibana, deity and Mantra, 29/52-53; 30/20-26ab note 

Pibani, deity and Mantra, 17/40cd-45ab, 115cd-117 

Picu, -mata, -Sastra, -matatantra, 27/21cd-24; 28/383cd-385ab, 409cd-411 
Pinakin, 33/13-14ab 
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Pindanatha, Paficapindanatha, (KHPHREM), 4/189cd-191ab note; 5/75-76 note; 
16/159-161 note; 30/45cd-46 note; see also Matrsadbhava 

pingala (right channel of the breath), 6/198cd-199ab; 8/390-393; 16/36cd-45ab 
and note; 17/30cd-33 note; 29/257-258 

Pingalasüraka, 8/272-273ab 

Pisaca, 8/43cd-56ab, 122cd-139ab; 29/237-239ab 

pitha (sacred seat, a type of sacred site), 4/259cd-261ab; 15/83cd-86ab and note, 
92-93ab note, 98cd-100ab; 29/14-16 and note, 27cd-29ab, 37-39, 57, 58 and 
note, 70cd-7 lab; in other sense 29/166cd-168 and note; 30-7/18-25ab 

Pitàmaha, 6/122cd-123ab; 33/7cd-9ab 

Pitr (Mani), 8/264-271 

Pitrvana, the forest, 8/60cd-62ab 

Prabhakara, 10/57cd-58ab note 

Prabhasa, a deity of the water principle, 8/440cd-441ab 

Pracanda 8/447-448 

Pracandakrt, one of the twelve Susivas, 8/249-25 lab 

Pracetasa, the wind, 8/122cd-139ab 

Pragitavat, 8/368cd-373ab 

Prajapati, 3/226-231 note; 4/232cd-233 note; 8/119-120 note, 226 note; 30/42- 
43ab 

Prajnalamkara, 3/52-55 note 

prakrti (Nature), the level of realization of the Vaisnavas, 4/29-30; in relation to 
the Sárnkhya, 8/282-286ab and note; 9/186-189ab, 225-226; 13/32-36 and note, 
38-41ab; one of the thirty-six principles, 6/148-151; 8/9-10, 171-177ab, 186- 
190ab, 253cd-60ab and note, 282-286ab and note; 9/40b42ab, 156cd-158 and 
note, 167cd-169, 183, 213-220ab; 10/97cd-98ab, 103-104; 11/8, 29-31, 39cd- 
4lab; 13/3-6ab, 274cd-275ab; 16/101cd-105, 254cd-57ab; 21/22cd-24; 
pramüna (means, sources of knowledge), 1/54-57; 4/81cd-83; 10/113cd-117; 
13/156; 35/7-11ab, 19cd-20, 38-40ab 

Pramünastotra (alias Anubhavastotra, | Pramánastutidar$ana, | Mánastuti), 
1/201; 9/171-73; 13/128-129ab; 14/9b, 17/103-115ab 

Pramānņavārttika, 1/28-30 note, 161-162 note; 3/52-55 note; 4/14 note; 16/276- 
278 note 

Pramanaviniscaya, 4/14 note; 10/347-350ab note 

Pramatha, 33/7cd-9ab 

prana, (the vital breath), 3/142; 4/97; 5/7-8, 10cd-12ab, 17cd-19ab, 43, 53cd- 
54ab, 69; 7/2-71b; 8/7-8, 206cd-208ab; 9/237, 264cd-268; 10/103-104, 187cd- 
227ab, 253cd-256ab; 12/2-3; 14/31-32ab; 15/69-73ab, 81cd-82ab, 93cd-97ab, 
272cd-273ab, 296cd-297ab and note, 366, 424cd-428, 509-511ab, 588-591ab; 
16/23cd-26ab; 19/11-14 and note; 51cd-53; 21/37-42ab; 23/33-4lab; 21/37- 
42ab; 23/33-41ab; 24/10cd-12 and note; 28/14cd-18ab and note, 222-224ab; 
29/46cd-48, 107cd-109ab; 31/43cd-44; means based on-, 6/4cd-251; devouring 
of, 6/21cd-23ab; as the location of all the paths, 17/78cd-82; as what 
differentiates the body from the rest of the knowable, 28/338b40ab and note; as 
the seat of all the deities, 29/178 

prana, (exhalation, the ascending breath, symbolized as the Sun, as opposed to 
apana inhalation, the descending breath, symbolized as the Moon), 3/113cd-116 
note; 5/86-90ab, 141 note; 6/21cd-28ab, 63-129 e, 215, 222-223; 7/59cd-60ab 
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note; 15/412cd-414ab, 474cd-478ab note; 16/36cd-45ab; 19/17-20; 29/146cd- 
147ab and note, 274cd-278a, 289cd-290 and note; 32/16cd-17 and note, 37- 
40ab; 37/46 and note; one of the ten main breaths, 5/17cd-19ab, 43 and note; 
6/63-129; 28/218cd-220ab note 

pranana (undifferentiated breathing), 28/218cd-220ab and note, 232cd-236ab, 
327cd-332ab 

pránasakti, 6/21cd-28ab, 46cd-54; 23/33-41ab 

pranava, see OM 

Pranava, name of a group of deities, 8/328-329ab 

pranayama (control of breathing), 4/89-91; 21/57cd-58 

pratibhà, (intuition), 1/2 and note, 116; 3/65-66; 6/13; 10/209-211; 11/76cd- 
78ab; 13/131cd-133, 134ab note, 134cd-138, 156, 160 note, 161, 173-182ab, 
192-195, 247cd-250 

prasamkhyana (contemplation of realities), 10/244-245; superior to yoga, 
10/278-281ab 

pratyahara, a term in Panini’s grammar, 3/204cd-205 note 

Pravarapura, city, 37/47 

Pravarasena, king, 37/47 and note 

Prayaga, 8/201cd-202; 15/89-91; 29/65-67 

prayascitta, rites of reparation, 4/155-158; 8/32cd-35ab; 9/105cd-106ab; 
13/309-310; 14/20-22; 15/1cd-2ab note; 19/50cd-51ab; 21/57cd-58; 22/14cd-19; 
23/69; 28/408-423ab 

Pulinda, one of the hermitages, 29/37-39 

Pundravardhana, sacred site, 15/86cd-88; 29/59-63 

Purahsara, one of the Lords of mandala, 8/449-450ab 

Purana, 4/25cd-27; 8/80-82; 13/285 and note; 28/264cd-267ab, 342cd-346ab 
Purastira, holy place, 29/66-67 

Pürnagiri, holy place, 15/83cd-86ab 

purusa, anu, puris, etc, the individual soul, one of thirty-six principles, 1/186cd- 
189, 8/9-10, 186-193ab; 9/45cd-48ab; 10/3-5, 105-107; 11/8, 37-38ab; 
13/271cd-274ab; 15/432-436ab; 16/101cd-105; 17/103-115ab; worlds of that 
principle -, 8/278-294; 1/39-40, 137, 141, 221, 284cd-286; 3/170-172ab; 5/5; 
8/322-324, 345-352ab; 9/38cd-40ab, 60-61, 68-75ab, 144cd-149ab, 161cd- 
164ab, 174-182, 196-200ab, 205-212, 225-227, 230; 10/177; 13/6cd-9, 16-23, 
30cd-37, 42cd-52, 59-63, 77cd-81, 103-110ab, 113cd-116ab, 182cd-185, 204- 
211, 251-253ab; 15/41a-43ab, 432-436ab, 16/240, 32/32-36 

Pratistha (foundation), one of the five kalás, 8/408cd-411ab, 417-418ab, 446; 
11/8; 16/147-150ab; 31/97-99 

Pürva, - tantra, ana, - Sastra, see Malin 
Piirvapajicika, see also Máliniparicika 
Pürvaphalguni, an asterism, 28/36-39ab 
Pürvaprosthapada, an asterism, 28/106cd-111 

Pürvasadha, an asterism, 28/106cd-111 

puryastaka (the City of Eight — the subtle body), 8/235cd-237, 286b and note, 
418cd-420; 9/205-206ab and note; purification of, 24, 17cd-21a; 25/7 note; 
29/202cd-208 note 

Puskara, a deity of the water principle, 8/44acd-441ab 

Puskara, island, 8/103cd-104, 106 
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Puskara, clouds, 8/122cd-139ab 
Pusti, 33/6-7ab 


Badari, a sacred place, 28/237cd-248ab 

Baka, deity, 33/13-14ab 

Bala, deity, 8/179cd-181ab, 438cd-440ab; 33/14cd-17ab 

Balabhadra, one of the fifty Rudras, 33/14cd-17ab 

Baladatr, one of the fifty Rudras, 33/14cd-17ab 

Baladhyaksa, one of the eight Aghoris, 8/235cd-237 

Balahaka, mountains, 8/97-98 

Balaprada, one of the fifty Rudras, 33/14cd-17ab 

Balapramathini, Sakti, 8/338cd-339ab, 15/305-306 

Balàvaha, one of the fifty Rudras, 33/14cd-17ab 

Balavat, one of the fifty Rudras, 33/14cd-17ab 

Balavikarani, śakti, 8/338cd-339ab, 15/305-306 

Balesvara, one of the fifty Rudras, 33/14cd-17ab 

Bali, one of the fifty Rudras, 33/7cd-9ab, 13-14ab; 34/2-7ab 

bali, (offering), 15/472-474ab 

Balinanda, one of the fifty Rudras, 33/7cd-9ab 

Bhadra, deity of the ether principle, 8/443cd-444ab; 

Bhadra, deity, 33/3-5 

Bhadrakala, one of the fifty Rudras, 33/14cd-17ab; 

Bhadrakali, 4/155-158;8/41b43ab, 196cd-200ab, 411cd-412 

Bhadramirti, one of the fifty Rudras, 33/14cd-17ab 

bhadrapada, month, 28/36-39ab 

Bhadrasva, continent, 8/70-79, 108-109 

Bhagadatta, 30/102-104 

Bhagavadgità, 1/123; 3/113cd-116, 205a-208ab; 28/326cd-327ab, 362cd-366ab; 
37/65 

Bhagavat, 30/102-104 

Bhagavati, dati of Sambhunatha, 1/13 

Bhairava, 1/2-3, 18, 82-90, 109-112, 123, 284cd-286; 2/29-31, 35-3931 3/172cd- 
173ab, 179, 192cd-194ab, 198-200ab, 205a-208ab, 220-225, 253cd-254ab, 263- 
264, 271-277, 283-285; 4/22cd-25ab, 31cd-32ab, 36, 123, 135cd-136ab; 6/217- 
218; 8/5-6, 12-16ab; 10/80-81, 225cd-226ab; 11/54,99-100; 12/158, 257cd- 
259ab, 303-306; 15/130cd-131ab, 313-317, 351cd-352ab; 17/1ab; 22/40cd-42; 
26/23cd-24ab; 28/96cd-98, 114-121ab, 162cd-166; 29/11-13, 22-24, 45cd-46ab, 
161cd-162ab, 233-235; 30/28cd-36ab, 47-51, 94cd-97ab; 31/45cd-50ab, 32/18- 
20ab, 49-53; 34/3; 35/14; 36/2-7ab; 37/12cd-13ab; 8/33-34:9/33 etymology, 
1/95-100; deity of the fire principle, 8/205-206ab, 441cd-442ab; 15/460-463ab; 
16/151cd-157, 159-161; 29/45cd-46ab; 222-223; 30/10cd-12ab, 16cd-17; the 
four -, 23/31-32; the eight -, 6/62cd-68ab; 16/17cd-21ab; 29/52-53, 156cd- 
l6lab 

Bhairavagama, 29/248-252; see also Bhairavakulatantra 

Bhairavakulatantra, Saiva scripture, 13/300cd-302; 27/44-46; 27/14cd-18ab, 
48cd-52, 58cd-59, 121cd-127ab, 387cd-388 

Bhairavasadbhava, 15/239cd-245ab, 247-25lab, 323cd-325; 16/12cd-1Sab; 
30/16cd-17 


TANTRALOKA 401 


Bhairavatantra see also Bhairavakulatantrab 

Bhairavi, Sakti, 29/182-186ab; 36/2-7ab 

Bhairaviyakula, see also Bhairavakulatantra 

Bharabhiti, deity of the water principle, 8/440cd-44 lab; 33/9cd-12 

Bharata, the continent, 8/57cd-58ab, 78, 80-85, 88-90, 93-96 

Bhargasikha, -Sastra, -kula, -kulatantra, Bhargastakasikhakula, Kacabhargava 
(possibly the same work), 2/28; 4/225; 12/18cd-20ab; 15/278b283ab; 32/9cd- 
10ab, 54-62 

Bhargava, 36/2-7ab 

Bhartrhari, 36/117-118 

Bhaskara, teacher of Abhinavagupta, 37/62 

Bhasma, one of the five Pranavas, 8/328-329ab 

Bhatta, Siddha, 29/41 

Bhattanatha (alias Sambhunatha), 1/16 

Bhattarika, diti of Sambhunatha, 1/16 

bhautesa, 15/506-508 

bhautika, Vedic observance, 15-498-505 

Bhautika, one of the fifty Rudras, 33/9cd-12 

Bhava, deity, 6/68cd-72ab; 8/161, 216-220 

Bhavabhaktivilàsa, a teacher, 37/62 

Bhavabhüti, a Saiva master, 13/149-151ab 

bhāvanā (a term for meditation) 1/73-74; 2/13-14; 3/173cd-174; 4/14; 5/50cd- 
52ab, 100cd-105ab, 156cd-158ab; 10/215cd-217ab, 278-281ab; 11/23cd-27; 
13/173-177, 327-329; 15/270cd-273ab; 16/270cd-271, 280-282; 17/54-57, 102- 
115ab; 28/346cd-367 

bhàvaná, technical term of Mīmārhsā, 1/125cd-132 

Bhavodbhava, deity, 8/249-251ab, 449-450ab 

Bhima, deity, 6/68cd-72ab, 8/161, 206cd-208ab, 216-220, 249-251ab, 447-448; 
30/20-26ab; 5/25cd-26ab; 11/15cd 

Bhimamudri, deity, 8/442cd-442ab 

Bhisana, deity, 30/20-26ab 

Bhisma, hero, 16/37-39 

Bhogahastakatantra, 29/196-198ab 

Bhogakürikà, 9/228-229, 237-239, 261cd-264ab, 272cd-276ab 

Bhoja, 8/307-316 

Bhrgu, deity, 33/13-14ab 

Bhujaga, deity, 33/13-14ab 

Bhürloka (earth world) description of, 8/43cd-120 

Bhütesa, master of Abhinavagupta, 37/62 

Bhitiraja, 1/9; 6/88cd-91ab; 8408cd-11ab; 30/62cd-64ab, 120cd-121ab; 37/60- 
61 

Bhuvaneśa, 8/249-25 lab, 449-450ab 

Bhuvarloka, description of, 8/121-143ab; 

Billa, one of the "places of almsgiving", 29/37-39 

Bimba, a deity, 8/368cd-373ab 

bindu, 1/62cd-63, 75-77; 3/110-113ab, 133cd-135ab, 137cd-140, 201cd-202ab, 
220-225; 5/54cd-58ab, 78, 146, 148-150; 6/21cd-28ab, 161; 8/337-380, 383- 
389, 400-405ab; 15/83cd-88, 432-436ab; 26/10cd-12; 29/239cd-240ab, 244cd- 
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245, 261-262; 30/69cd-70ab; 32/44cd-47ab; one of the kalds of pranava, 6/161; 
8/377-380, 383-389, 424cd-427; 28/174-181; 30/12cd-14, 94cd-97; 32/12cd- 
13ab. 

Bodhai, dūtī, 29/33cd-34 

Brahma, name of various divine entities, 4/19cd-22ab, 143-144, 248-253; 
6/68cd-72ab; 6/138cd-151, 159, 162-163ab, 174-179ab, 185cd-191ab; 8/9-10, 
43cd-56ab, 119-120, 122cd-142ab, 143cd-146, 152cd-164, 167cd-168ab, 
179cd-185, 216-222, 226-229, 235cd-237, 262b 263ab, 264-271, 383-395ab, 
407cd-411ab, 437cd-440ab; 9/55cd-59, 138-139; 13/359-361; 16/254cd-257ab; 
24/10cd-12, 17cd-20ab; 28/65-71; 29/179, 248-252, 274cd-276ab; 30/llcd- 
24ab, 64-69ab, 85cd-90, 94-96, 138cd-140, 145, 160-163 

brahmacárin, according to the Kula, 29/97-100ab 

brahmacárin (celibate student), 15/498-505 

Brahmaloka, 8/161, 203-204 

brahman, 4/29-30, 120cd-122ab, 137cd-142, 186cd-189ab; 6/166; 10/168-172; 
26/58-61ab; 29/97- 100ab, 285cd-287ab, 289cd-290; formula, 25/203cd-204ab 
Brahmana, 4/232cd-233 

Brahmanesa, deity, 8/318-319 

Brahmani, deity, 8/294-295ab; 29/59-63; 32/3-5 

brahmano, the true, 15/515, 595-598ab, 601cd-604ab; killing a -, 21/52-53 
Brahmasiras, mantra, 30/37cd-39ab 

Brahmavidyà, mantra, 19/23cd-26ab, 29cd-33; 28/361b362; matric form, 
30/62cd-90ab 

Brahmayamalatantra, 4/54-57ab, 60-62ab; 5/97cd-100ab; 13/145; 15/43b44; 
23/43b44ab; 27/28cd-29; 28/417cd-423ab; 29/11-13 

Brahmi, sakti”, 3/109; 6/176cd-179ab; 8/241cd-244ab; 28/10-14ab; 29/198cd- 
200 

branche, rite of, 15/398 

Brhadvimarsini, see also li§varapratyabhijhakarikavivrtivimarsint 

Brhaspati, 8/230-235ab, 298-300ab; 301cd-302; 9/206cd-212; 36/2-7ab 

Buddha, 4/19cd-22ab; 13/347cd-348; see also Buddhist Tantras 

Buddhism, Buddhists, 4/29-30; 7/32cd-36ab; 15/471; 16/276-278; 22/12cd- 
14ab; 35/26-27; Buddhist logicians, 1/180cd-181ab; see also Buddhist Tantras 
Buddhist Tantrism, 1/82-90; 28/296-298 

Bahurüpa mantra of Aghora, 4/225cd-228ab and note; 22/20-21 and note 


Macchandanatha (alias Minanatha, Matsyendranatha), Siddha, 32; 29/29cd- 
33ab; 30/102-104 

Madhava, 8/447-448; 33/7cd-9ab 

Mádhavakulatantra, 15/531cd-533, 570-571; 24/21cd-22; 29/56 

Madhyade&a, 37/38 

Madhyama, deity of the fire principle, 8/441cd-442ab 

Magha, an asterism, 18/36-39ab 

máügha, the month (January-February), 28/36-39ab, 53-56ab, 106cd-111, 121cd- 
127ab 

Mahabhadra, lake, 8/60cd-62ab 

Mahàbhairavaghoracandakali, 4/170 

Mahabharata, 14/37-39; 15/513cd-514; 37/38 
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Mahabhasya, 16/268cd-270ab; 35/42cd-43ab 

Mahadeva, 6/68cd-72ab; 8/161, 216-220, 249-251ab 

Mahadeva, group of 8/249-253ab, 295-300ab, 415-416 

Mahakala, 8/89, 441cd-442ab; 15/183cd-190ab; 33/13-14ab 

Mahakalakali, 4/168-169 

Mahakrodha, one of the ,Lords of Wrath, 8/235cd-237 

Mahilacchi, düti of Siddha Vindhyanatha, 29/33cd-34 

Mahilaya, deity of the ether principle, 8/443cd-444 

Mahapadma, one of the eight Nagas, 6/68cd-72ab 

Mahaparivaha, wind, 8/122cd-139ab 

mahdpreta (The Great Ghost), 15/309-312, 313-314, 322, 339-343ab; 28/88cd- 
90ab; 31/94-96 

Mahisena, 33/9cd-12 

Mahatala, one of seven pátála, 

Mahátejas, 8/249-25 lab, 298cd-300ab, 449-450ab 

Mahavaha, wind, 8/122cd-139ab 

Mahendra, deity of the wind principle, 8/442cd-443ab 

Mahesi, 28/3-5 

Mahe$vara, epithet and name of Siva, 2/24-26; 3/90, 117-119, 196cd-197; 
4/248-253, 276b; 5/39-40, 96-97ab; 6/28cd-33; 8/196cd-198ab, 400-405ab, 
450cd-451; 13/112cd-113ab; 15/218cd-219ab; 16/69cd-70; 18/3cd-6; 22/43-44; 
28/114-121ab; 35/43cd-44ab; 28/114-121ab; 35/43cd-44ab; 37/47, 49-51, 58-72 
MaheSvara, a Saiva master, 1/9; 3/90 

Mahe$vari, 8/241cd-244ab 

Mahidhara, Siddha, 29/41 

Mahodara, 15, 183cd-190ab 

Mahodaya, city, 8/43cd-56ab 

Mahiloka, 6/142cd-145ab; 8/149-152ab 

Mainàka, mountains, 8/97-98 

Mákota, deity of principle sense of self, 8/225, 444cd-445 

Malatantra see also Ratnamálütantrab 

Malaya, a mountain chain, 8/86 

Malaya, an island, 8/86 

Malini, 3/198-200ab, 232-233; 11/85cd-91; 15/49-53ab, 116cd-130ab, 131cd- 
133ab, 133cd-145; 15/247-251ab, 331cd-333ab, 374cd-376ab, 377c, 401cd- 
404ab, 411-412ab; 15/135cd-138ab, 143, 151cd-157, 208, 227; 17/10cd-13; 
18/417cd-223ab; 29/18-19, 20-21, 45cd-46ab, 55, 187cd-192ab, 201-202ab, 
243cd-244ab; 30/16cd-17; 33/19cd-21; 

nipaniicika, 1/18; 23/73cd-76 

nisdra, 27/112-113; see also Trikasarab 

Málinislokavarttika, 1/18; see also Málinivijayavártika 

Malinivijaya (alias Malinitantra, Màlinisastra, Màlinimata, Málinivijayottara, 
Pürvatantra), 1/18, 23, 62cd-63, 150-151, 167, 186cd-188ab, 192-195, 196, 
227, 242-244; 3/68-71ab, 104cd-108; 4/15-16, 33-37, 45cd-47ab, 106-109ab, 
189cd-191ab, 212-213ab; 5/107cd-108ab; 7/62cd-65ab; 8/1, 179-181ab, 206cd- 
208ab, 208cd-209ab, 225-226, 235cd-237, 298cd-300ab, 325, 373cd-376, 
436cd-437ab; 9/7, 40cd-42ab, 48cd-49ab, 84cd-86, 120-121ab, 134cd-135ab, 
143-144ab, 147-149ab, 166cd-167ab, 174-176, 190cd-I91ab, 201cd-202, 
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276cd-279ab, 308cd-310; 10/1-2, 89-91ab, 121cd-122ab, 138-140ab, 149cd- 
151ab, 167, 185-186ab, 240cd-241, 252cd-253ab, 271cd-273ab, 273cd-277, 
284cd-286, 301b; 11/32-34ab, 34cd-35, 46-47, 80cd-82ab, 85cd-89; 13/73- 
7Tab, 117cd-120ab, 199-203, 213-216, 218-222ab, 247cd-250, 253b, 312- 
314ab, 327, 332-333ab, 347cd-348; 14/37-39, 41-42ab; 15/2cd-7, 14-17, 47, 
53cd-55, 117cd-125ab, 135cd-137ab, 162-163ab, 232cd-233, 239cd-245ab, 
245cd-246, 253cd-255, 296cd-303, 309-312, 313-314, 323cd-325, 353cd-358, 
361-362, 365, 374cd-376ab, 377a, 378cd-385ab, 399-401ab, 412cd-414ab, 
417cd-418ab, 444cd-446, 456cd-459, 472-474ab, 534-537ab, 546-55lab, 
551cd-557ab; 16/1-2, 3-4, 7cd-9, 73-86, 90cd-93ab, 100-101ab, 106-107, 109- 
110ab, 117-125ab, 132-135ab, 143-146, 147-150, 185-186, 210-211 end note, 
212, 232-233, 276-178, 288; 17/1-3ab, 4cd-Sab, 53, 58-60, 65-66, 74-78ab, 
85cd-87, 88-91, 103-115ab; 19/1, 11-14, 54-55; 20/11cd-13ab; 21/2-3, 14cd-19; 
23/11-12ab, 56-58, 73ab, 83-87ab, 87cd-89; 27/1, 37cd-39; 28/417cd-423ab; 
29/8, 186cd-187ab, 192cd-195, 196-198ab, 219-220, 10cd-I lab, 18-19, 26cd- 
53, 55cd-57; 31/1, 4cd-5, 60-61, 71cd-73; 32/6cd-7ab, 10cd-12ab; 33/2-21; 
36/24cd-25ab, 30-31 

Malinivijayavarttika, 1/18, 180-181ab; 2/12; 3/205a-208ab, 286, 5/52cd-53ab, 
83-85, 100-105ab, 121; 11/54, 93-117; 13/285, 290-293; 35/19cd-20; 37/30-31 
Malayavat, a mountain, 8/63cd-67, 70-71 

manas (internal sense, mind, etc.), one of the thirty-six principles, 1/75-77, 214, 
222, 224-225; 3/39, 4/159-163; 9/235-242ab, 272cd-276ab; 13/188cd-191; 
16/241; 24/17cd-20ab 

Manasa, lake, 8/60cd-62ab 

mandala, 1/2; 3/68-71ab; 4/49-50; 6/2-4ab; 8/244cd-247ab; 13/152cd-153; 
15/229cd-23lab, 296cd-297ab; 16/5-9, 21cd-26ab, 81; 17/1cd-3ab; 21/11cd-15, 
16-24; 24/10cd-12; 27/44-46, 50-52, 56cd-58ab; 18/106cd-111, 425cd-431ab; 
29/8, 9, 25-27ab, 75cd-77, 150cd-153ab; 30/9cd- 10ab; 31/1-163; 

Mandale$vara, group of eight deities, 8/449-450ab 

Mandalesvara, deity of principle sense of self, 8/225, 444cd-445 

Mandara, mountain, 8/58cd-60ab 

Mandra, disciple of Abhinavagupta, 37/66, 72, 73 

Mangala, diti of Kürmanátha, 29/29cd-33ab 

Máangalasastra, 5/39-40 

Manmatha, 33/7cd-9ab 

Manonmani, 8/295-98ab, 338cd-339ab, 345-52ab 

Manonuga, one of the fifty Rudras, 33/14cd-17ab 

Manoratha, the brother of Abhinavagupta, 37/64 

Manovati, 8/43cd- 56ab 

Mantra, 1/62cd-63; 2/24-26, 35-38; 3/220-225, 268-270, 289-290; 4/49-50, 
57cd-58, 60-62ab, 66-68, 213cd-221ab, 225cd-228ab, 258cd-26lab; 5/53cd- 
54ab, 81-82, 136cd-137, 152-154ab; 6/125, 216, 226cd-227ab; 7/2-59ab; 
9/42cd-44ab, 308cd-310; 9/44-53, 85cd-91; 12/21cd-22ab; 13/120cd-121ab, 
197-198, 213-216, 218-222ab; 14/13, 40; 15/2cd-7, 21-23ab, 27- 30, 47-58, 61, 
65, 69-73ab, 73cd-76ab, 395-397, 418cd-424ab; 15/456cd-466ab, 521cd-531ab, 
561-562, 579-80, 588cd-591ab; 19/21-23ab, 42cd-44ab, 48cd-50ab; 20/2-7; 
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Mantra, limbs of (argamantra), 8/357cd-373ab; 11/90-91; 15/49-53ab, 139cd- 
142, 328-329, 369-374ab, 401cd-406ab, 418cd-421; 16/151cd-157, 159-161, 
190-193ab, 212; 30/10ab -11ab note. 

Mantra, repetition of (japa), 1/89-90; 3/289-290ab; 4/57cd-58, 203 note; 6/107; 
7/39cd-52ab, 57-59ab; 13/140-143ab, 173-177, 259cd-262ab; 14/25, 33cd-35ab; 
15, 114cd-115ab, 143-145, 353cd-358, 391cd-393, 463cd-466ab, 509-511ab, 
537cd-540ab, 579-580; 24/6-10ab; 26/28cd-29ab; 27/37cd-39; 29/82, 93-95, 
149cd- 150ab; all is -, 4/194; the true -, 12/13 

Mantrasvaras, 1/78-81, 242-244 note; 9/53cd-55ab, 90cd-93ab; 10/6-7ab, 12cd- 
17, 83-84, 103-104 note, 110-113ab, 118cd-12lab, 122cd-127ab and note, 
135cd-137, 168-172, 178-184, 209-211, 284cd-286, 289-294ab; 13/275cd- 
276ab; 15/339-343ab 

Manu, 6/138cd-140ab; 8/94-96 

margasirsa, month (November-December), 28/ 31-35, 36-39ab, 53-56ab 
Markanda, 8/149-151ab 

Martandakali, 4/159-163 note 

Marude$a, a sacred place, 15/89-91, 92-93ab note 

MarukoSa, a sacred place, 15/92-93ab note; 29/59-63 

Mata, 13/300cd-302, 319-321ab; see also Siddhayogisvarimatab 

Matanga, an ancient master, 18/391- 393 

Matangatantra, Matangaparamesvara, 1/46 and note, 202-206, 224-225 and 
note; 6/227cd-228ab and note; 8/1 note, 320-321ab and note, 330cd-332ab note, 
379-380 and note, 428-434ab and note; 9/4b -6 and note, 45cd-48ab and note, 
190cd-191ab and note, 248-249ab, 260-261ab; 13/283-284b and note, 293cd- 
295ab; 15/8-11 and note, 278b - 283ab; 16/254cd-257ab and note; 22/87cd-89; 
25/24cd-28ab and note 

MataSastra, 22/45-46ab; see also Siddhayogisvarimatab 

Matatantra, 26/74-75ab; see also Siddhayogisvarimatab 

Mati, 33/6-7ab wedding, rite of,15/498-505 

Matrka, 3/198-200ab and note, 232-233; 8/337cd-338ab; projection of, 
15/116cd-120, 130cd-131ab, 139cd-142, 239cd-245ab, 331cd-333ab, 401cd- 
404ab; 16/135cd-138ab and note, 139cd-142, 159-161, 208, 227; 18/7; 22/20- 
21; 27/34cd-36ab; 28/417cd-423ab; 29/18-19 note, 45cd- 46ab, 89-91; 30/16cd- 
17; 33/19cd-21 and note. 

Matrnanda, city of the Rudras, 8/43cd-56ab 

Matrsadbhava (Essence of the Mothers, or Essence of the Perceiver) 4/176- 
178ab, 189cd-191ab note; 6/217-218; 15/247-251ab and note, 353cd-358 note, 
463cd-441ab; 16/17cd-21ab, 151cd-157; 29/18-21, 46cd-48, 187cd-92ab note; 
31/97- 99 note; 33/30 

Matsyendranatha see also Macchandanatha 

Maya, in general, 1/4 note, 214; 3/10-11, 127cd-128ab; 4/9-12, 25cd-27, 33-37, 
186cd-189ab; 6/92cd-96; 8/227- 229; 9/138-139 note; 13/45cd-48, 113cd- 
116ab, 126-127, 231cd-234ab note, 27lcd-275ab, 316cd-317ab, 353cd-355; 
15/262cd-268ab; 16/209, 309cd-311; 28/65-71; 29/198cd-200, 289cd-290; 
32/44cd-47 ab; 37/9, 11cd-12ab; 

Mayapura, Mayapuri, a sacred place, 11/89-91; 29/59-63 

Mayatantra, 16/108 

Medha, 33/6-7ab 
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Medbátithi, king of Saka, 8/103cd-104 

Meru, mountain, 5/112cd-113ab note, 8/43b-60ab, 62cd-63ab, 68 and note, 69- 
70, 71 note, 72-78, 93, 106, 110, 118 and note, 244cd-247ab; 9/32cd-35ab; 
10/95cd-96ab; 31/136-137 note, 141 and note; 

Med&a, 33/13-14a 

Meśanātha, Siddha, 29/20cd-33ab 

MeSasya. 15/183cd-194ab and note 

Pasupta scriptures, the eight Pramanas (pramdna), a group of deities, 8/328- 
329ab 

Mimārhsā, 1/125cd-132; 4/232cd-233, 236-23; 10/18-19, 57cd-58ab; 16/ 268cd- 
270ab. 

Mina, 33/13-14ab 

Minanatha (alias Macchandaniatha, Matsyendranatha), 4/263cd-270ab; 26/71 
Mitra, 8/221-222 

Mocika, 8/383-389 

Mokéanátha, a Siddha, 30/102-104 note 

Moksadharma 15/513cd-514, 1/49; 4/255; 8/196cd-198ab, 205-206ab, 209cd- 
212ab, 230-235ab; 11/103; 13/90cd-92ab, 130cd-13lab, 199-203, 236-238; 
14/32cd-40; 28/213-218ab, 230cd-232ab; in holy places, 8/209cd-212ab, 230- 
235ab; 28/237cd-261ab; of the yogi, 28/292-302; of the man of knowledge, 
28/303-309; of the liberated in life, 28/310-324ab; the last thought at the 
moment of death, 28/325-367 

Mrgendratantra (-àgama), 1/43-44 note; 5/112cd-113ab note; 15/21-22ab note, 
69-73ab note, 399-401ab note, 442cd-443ab note, 456cd-459 note, 481cd- 489, 
497 note; 16/1-2 note, 239 note; 17/30cd-33 note; 26/45-51ab note; 29/201- 
202ab note; 31/11cd-24ab note 

Mrtyuhantr, one of the Lords of Wrath, 8/235cd-237 

Mrtyukali, 4/153-154 note 

Mrtyufijayatantra 16/59cd-62, 223cd-226; 21/11cd-15 

Mudra, 3/268-270; 5/79-80 note; 9/308cd-310 note; 13/227cd-229ab; 15/22cd- 
223ab, 259ab, 521cd-531ab; 26/28cd-33ab; 32/1-65; all is-, 4/200; as a secret 
gesture of recognition, 4/263cd-270ab; 29/37-39; expressed with the mind, 
Yoga and word, 26/66-70; vitality of, 29/42 note; 32/63-65; supreme Skyfarer 
(khecari), 29/150cd-153ab; XXXI, 4-62 e; etymology of, 32/3; one of four 
pithas, 37/18-19ab; of the cow, 15/292cd-295ab; of the jar, 15/69-73ab and 
note, 326-328ab; of the bestowal of a boon, 15/326-328ab; of protection, 
15/326-328ab; of the deer, 15/418cd-421; of withdrawal, 17/30cd-33; Khecari, 
32/4-62, 32/54-62; Trisülini, 32/4-6ab; Krodhana, 32/4-6ab; Bhairavi, 32/4-6ab, 
49-53; Lelihanika, 32/4-6ab; Mahüpretü, 32/4-6ab, Yoga, 32/4-6ab; Jvalini 
32/4-6ab, 27-29; Ksobhini, 32/4-6ab; Dhruva, 32/4-6ab; Padma, 32/4-6ab; 
Sasankini, 32/54-62; of the heart, 32/54-62; tranquil, 32/54-62; of the power, 
32/54-62; kundalint, 32/54-62; of withdrawal, 32/54-62; Virabhairava, 32/54-62 
Mukuta, 8/368cd-373ab 

Mukutatantra 15/513cd-514; 25/16-18; see also Mukutasastrab 
Mukutottaratantra, 30/ 80cd-81; see also MukutaSastrab 

Mulla, asterism, 38/36-39ab, 1 06cd-111 
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mülamantra, basic, root Mantra, 15/49-53ab and note, 276cd-278ab, 292cd- 
295ab note, 418cd-421; 17/88-91; 26/15-16; 28/174-181; 29/222-223 and note; 
31/101 

Muni, group of deities, 8/264-271 

mürti, iconic form Siva, 6/68cd-72ab and note; 8/216-220 and note, 244cd-274a 
e, 249-25lab; 15/47 and note, 66-68, 76cd-78ab; mürtimantra (OM HAM), 
15/139cd- 142, 238-239ab and note 


Yakśa, 8/264-271 

Yaksi, 41cd-43ab 

Yama, one of the Lokapalas, 6/68cd-72ab note; 8/43cd-56ab, 105, 179cd-181ab, 
438cd-40ab; 15/222cd-225ab; 

Yama, mythical Saiva master, 28/391-393 

yama and niyama (prohibitions and disciplines), 4/87-88 

Yamakili, 4/151 note 

Yamala, 15/319-320 and note; see also Devyayamala e Brahmayamala 

Yamuni, river, 15/183cd-190ab and note 

Yamya, 19/52-53; 33/3-5; 

Yasasvini, city of Varna, 8/43cd-56ab 

Yáàska, 6/117-118 note 

Yava, island, 8/ 86 

Yoga, 4/15-16, 49-50 and note, 57cd-58; 6/72cd-75ab; 8/230-235ab, 244-248; 
10/246; 13/152cd-153, 173-177, 330; 14/25, 40; 15/5-11, 18-19, 114cd-115ab, 
154cd-155ab; 16/243, 289-293ab, 295cd-299ab, 300-302; 19/23cd-27ab; 21/16- 
18ab, 29, 34; 24/6-12; 25/24cd-28ab; 26/66-70; 28/20cd-23ab, 256cd-259ab 
note; 32/66; 

Yoga, system, 1/4; 4/106-109ab; 8/253cd-260ab note, 264-271; 9/88cd-90ab; 
35/26-27, 36 

Yogas, group of eight, 8/235cd-241ab, 251cd-253ab and note, 262cd-263ab, 
415-416, 428-434ab, 446; 16/114-116, 131 

Yogacárantantra, 4/126-127 and note; 6/58; 13/240-242ab; 15/65; 23/12cd- 
13ab; 28/10-14ab; 29/82; 97-100ab, 150cd-153ab; 32/9cd-10ab note, 30-31; see 
also Yogasaricáratantra 

Yogamudra, a variety of Khecarimudrà, 32/4-6ab 

Yogananda, master of Abhinavagupta's teacher, 37/62 

Yogasamcaratantra (alias Yogasamcara, Yogacaratantro), 4/126-144; 6/58; 
13/240-242ab; 15/65, 391cd-393; 28/10-14ab; 29/82, 97- 100, 150cd-153ab; 
32/9cd-10ab note, 12cd-31 

Yogasütra, 4/86-88; 13/146 note; 28/281-286 note, 349cd-352ab note 

Yogest, 28/10-14ab; 29/52-53; 33/3-5 

Yogesvaridatta, nephew of Abhinavagupta, 37/76 

Yogesvarimata, see also Siddhayogisvarimatab 

yogi, 3/75cd-77, 104cd-108; 4/213cd-221ab, 225cd-228ab; 9/26-27; 10/198, 
205-207, 242-243, 253cd-256ab, 261-262, 273cd-277, 14/25; 15/8-10, 18-19; 
16/293cd-295ab; 21/29; 28/292-302, four types of, 

yogini, 1/1 note; 3/253cd-257ab; 4/259cd-261ab; 5/73, 121; 15/181-183ab; 
28/6-9, 19 V-20ab, 23cd-25ab, 85-86, 371-373ab; 29/27cd-29ab, 40, 71cd-72ab 
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and note, 104-106ab note, 124cd-126ab, 150cd-153ab, 182-186ab, 221; 37/46 
and note 

yoginibhü (born of a yogini), 1/1 note; 29/43-45ab note, 162cd-163 

Yoginikaula, 7/39cd-52ab 

Yonyarnavatantrab; 39/164-166ab 


Rahu, demon, 6/65-67ab and note, 68cd-72ab note, 100-101 and note, 102-103, 
107; 23/52-55 and note 

Raibhava, one of the eight Yogas, 8/235cd-237 

Raivata, wind, 8/122cd-139ab 

Rajagrha, 29/59-63 

Rajapura, sacred city, 15/86cd-88 and note 

Rüàjatarangint, 35 note; 28/237cd-248ab note, 37/47 note 

Raksasa, demons, 8/43cd-56ab, 264-271 

Rakta, 4/62cd-65 

Raktakali, 6/149 note 

Raktaksa, one of the Lords of Wrath, 8/235cd-237 

Rama, 36/2-7ab, 10 

Ràmagupta, disciple of Abhinavagupta, 37/68 

Ramakantha, 1/46 note, 201 note 

Ramyaka, continent, 8/75 

rasa (aesthetic taste), 1/1 19cd-122 note; 36/15; 37/58 

Rasátala, one of seven pátálas, 

Ratisekhara, deity and Mantra, 15/239cd-245ab note, 245cd-246, 323cd-325; 
16/1cd-15ab, 151cd-157 note 

Ratnalalatantra, 273-274; 13/229cd-23 lab, 28/112-113, 127-139ab, 307-309, 
415-417ab and note; 29/54, 192cd-195, 201-202ab, 237-239ab, 282-283; 
37/25cd-29 

Rátrikulatantra, 15/593 

Raudri, 6/52, 56-57; 8/338cd-339ab, 355cd-357ab, 373cd-376 note, 450-451; 
15/305-306 

Raurava, name of a deity and of a hell, 8/24cd-27, 368cd-373ab; 13/353cd-355 
Rauravàgama (-tantra, -sasana, -mata, Ruru), 1/46; 6/140cd-142ab and note, 
226cd-227ab note; 8/1 note, 31cd-32ab and note, 87 and note, 99-101 and note, 
162, 168cd-170, 272-273ab note, 345-cd-352ab note; 9/40cd-42ab and note, 
217-220 and note; 15/401cd-404ab note; 19/11-14 note; 22/20-21; 28/112-113 
note; 30/10cd-1 lab note; 30/41cd 

Rauravavarttika (alias Ruruvarttika, Rauravddivrtti), 8/92, 182cd-183, 345- 
352ab note 

Ravana, demon, 36/2-7ab 

rbhu, one of the eight Bestowers of Yoga, 8/264-271 

RHRMUM, 19/21-23ab and note 

Roddhri, kala, 8/388-389 

Rodhani, kald, 8/388-389 

Rodhika, kald, 8/388-389 

Rohini, an asterism, 28/36-39ab, 106cd-111 

rsi, 1/273-274, 8/282-286ab 

rtarddhi, a wind, 8/122cd-139ab 
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Rudrakoti, a deity of the ether principle, 8/443cd-444ab 

Rudraloka, 8/161 

Rudrani, 8/264-271 

Rudrāħkuśa, one of the eight Eight Pasupta scriptures called Pramanas, 8/328- 
329ab 

Rundhani, kald, 8/383-389 

rüpavrata, deities, 8/122cd-139ab 

Ruru, see Rauravagama 


Lahula, a sacred place, 15/89-91 

Laksana, one of the eight Pasupta scriptures called Pramanas, 8/328-329ab 
Laksmana, legendary Saiva master, 36/10 

Laksmanagupta, master of Abhinavagupta, 1/11; 15/247-25 lab; 37/60-61 
Laksmi, 15/183cd-190ab; 33/6-7ab 

Làkula, 8/203-204; 16/131; 36/2-7ab 

Lakule$a, Lakule$vara, Lakuliga, alias Nakulesa, mythical Saiva master, 
founder of a Pasupata school, 37/13cd-15 

Lakulin, a deity of the water principle, 8/230-235ab, 440cd-441ab; 16/114-116 
Lakuliga, 33/13-14ab 

Lalita, as one of the eighteen Rudras, 8/368cd-373ab 

Lalitaditya, the king, 37/39 

Langalin, 33/13-14ab 

Lanka, city, 8/86 

Lehihanika, a type of Khecarimudra, 32/4-6ab 

Lilakara, 8/108-109 

Liga, 4/106-109ab; worship of-, 4/213cd-221ab, 256-257ab; 27/11, 50-59b; 
28/417cd-423ab; 29/141cd-142ab; various types of-, 5/112cd-119; 27/1-29; 
28/237cd-247ab, 250cd-256ab; the body as — supreme, 29/170-173; the true 
Linga -, 32/32-36; 37/49-51 

Lohita, 33/13-14ab 

Lokaloka, mountain, 8/107-109, 113-114, 118 

Lokapala, Guardians of the regions, 15/221cd-225ab, 399-401; 16/17cd-21ab; 
33/3-5; 

Lollata Bhatta , Saiva master, 1/180cd-181a 

Lumpaka, assistant of Abhinavagupta, 37/81 


Vacaspatimisra, 9/272cd-276ab note 

Và 8/373cd-376 note; 15/305-306 

Vagisvari, 63; 8/298cd-300ab note, 326-327; 15/401cd-404ab note; 17/8cd-l0ab 
note, 34-35 note, 58-60 note, 74-78ab; 28/397-399 
Vaibhasika, Buddhist school, 4/29-30 note 
Vaibhava, one of the eight Yogas, 

Vaibhraja, forest, 8/60cd-62ab 

Vaidyuta, wind, 8/122cd-139ab 

Vaimala, “Saiva school, 13/303-306 and note 
Vairifici, 29/52-53 

vai'sakha, month (April-May), 28/36-39ab note 
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Vaisesika, philosophical school, 3/25-27 note; 9/257cd-259ab, 297cd-299ab 
note, 305; 15/194-195 note 

Vaisnava, one of the eight Yogas, 8/235cd-237 

Vaisnavi, 6/176cd-179ab; 8/241cd-244; 28/10-14ab; 29/52-53; 33/3-5 
vajapeya, Vedic sacrifice, 15/498-505 

Vàjasaniyatantra, Vajasineyatantra, 4/54; 13/143cd-144 

Vajranka, wind, 8/122cd-139ab 

Vaktasti, Siddha, 29/29cd-33ab 

Vakyapadiya (“of the sentence and the word"), 15/194-195 note; 17/14-15 note; 
35/1-3ab note 

Valkala, Siddha, 29/41 

Vama, 8/249-251ab, 300cd-301ab, 373cd-376, 423-424ab, 428-434ab, 447- 
448; 

Vümà, 4/19cd-22ab; 6/52, 56-57; 8/295-298ab, 337cd-339ab, 355cd-357ab, 
373cd-376 note, 423-424ab, 450cd-451; 13/314cd-316ab; 15/305-306, 422- 
424ab, 518 

vamacara, "left" school, 8/32cd-35ab and note; 11/85cd-89; 13/300cd-302, 321- 
323ab, 324cd-326ab; 15/278cd-283ab, 319-320; 37/11cd-12ab, 25cd-29 
Vamadeva, one of the five faces of Siva, 1/18 note; 8/368cd-373ab; 15/203cd- 
206ab and note; 30/74cd-75ab 

Vamadeva, 8/249-251ab, 449-450ab 

Vamadevi, a deity of the principle Pure Knowledge, 8/450cd-451 

Vamana, 30/20-26ab note; 36/2-7ab; 37/62 

Vamanadatta, kasmiri author, 5/154cd-155ab note 

Vamanaka, maestro di Abhinavagupta, 37/62 

Vamanatha, master of Abhinavagupta, 37/60-61 

Vamani, and relative mantra, 17/40b45ab 

Vāmeśa, divine entity. 6/68cd-72ab 

ri, 4/176-178ab 

nàsárasvati, dea, 8/ 43cd-S6ab 

vanaprastha, forest dweller, 15/498-505 

Vapusmat, 8/103cd-104 

Varadevanatha, Siddha, 29/33cd-34 

Varaha, island, 8/86, 97-98 

Varahagupta, grandfather of Abhinavagupta, 37/53 

Varanà, a sacred place, 15/89-91, 92-93ab note 

Varanasi (Benares), 15; 15/89-91; 29/59-63 

Varendra, a sacred place, 15/86cd-88, 92-93ab note 

Varuna, one of the Lokapàla, 30/42-43ab note, 102-104 

Varuna, region, 8/83-84 

Varuna, a sacred place, 29/66-67 

Varunatantra, 25/13-15 

Vāsanā (mental disposition, impression, etc.), 4/155-158; 6/16-20; 15/21-22ab, 
34cd-35ab; 16/163cd-168 note, 170cd-174 and note, 193-196ab; 26/33cd-37ab; 
28/261cd-264ab; 35/7-11ab 

VASAT, 30/43cd-45ab 

Vassolini, I., 37/65 note 

Vastrüpada, 8/208cd-209ab 
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Vasu, 8/43cd-56ab, 139cd-142ab 

Vasu, asterism, 28/106cd-111 

Vasudeva, 30/79cd-80ab 

Vasuki, one of the eight Nagas, 6/62cd-72ab note; 28/114-121ab; 36/2-7ab 
Vatsalika (aunt of Mandra, a disciple of Abhinavagupta), 37/73, 82 

Vatsyayana, 1/246 note 

Vatuka, 28/130cd-137; 29/27cd-29ab 

VAUSAT, 17/24cd-25ab, 53, 58-60, 69-72; 22/23-27ab; 28/174-181; 30/43cd- 
45ab 

Vayu, one of the Lokapala, 6/68cd-72ab note; 8/ 43cd-56ab; 15/222cd-225ab; 
30/42-43ab note 

Vayuvega, 33/3-5 

Veda, vedico, 1/125cd-132 note, 4/25cd-27, 229cd-233 and note, 240-243ab, 
248-253; 6/152; 8/153cd-154, 216-220, 413-414; 15/175cd-177ab; 16/210-211 
note, 268cd-270ab note; 25/16-18; 28/48cd-52; 35/26-27, 36; 37/11cd-12ab 
Vedanta, 4/29-30 note; 13/346cd-347ab note 

Vedi, 8/264-271 

Veggenti (sette), constellation, 8/143cd-146 

veglia, 1/78-81; 6/83cd-84ab; 10/227cd-309; 29/222-223 

Venere, planet, 6/68cd-72ab note; 28/36-39ab 

Vetāla, divine entities, 28/96cd-98; 31/45-50ab 

Vibhisana, 36/2-7ab 

Vibhu, 8/373cd-376 

Vibhvi, 8/373cd-376 notal 15/305-306 

Vicitranatha, master of Abhinavagupta, 37/62 

vidhi (injunction), technical term of the Mimarhsa, 1/123 note, 125bR134ab 
note; 4/229cd-230ab, 32cd-33 note, 236-237 and note; 15/606-608ab 

vidya, mantra "female", 1/2 note; 7/39cd-52a. 53-59ab; 16/232-233 and note, 
237; 23/52-58; 26/21-23ab; 29/55, 166cd-68; 30/20-26ab; of the supreme 
brahman, 30/107-110ab; of initiation, 30/110cd-115; of Paramesvara, 30/116- 
120ab; 

Vidya, 1/242-244; 15/309-312 

Vidyadhara, divine entities, 8/43cd-56ab; 8/122cd-139ab 

Vidyadhipa, one of twelve Susiva, 8/247-248; 30/4 1cd 

Vidyadhipati, Vidyapati, Vidyaguru, 1/201; 9/171-173 note; 13/128-129ab; 
14/9b; 17/103-115ab 

Vidyangahrdaya, manra (OM OM OM OM OM), 30/37cd-40ab 

Vidyesa, 8/318-319 

Vidye$vara, divine entities, 1/242-244; 6/68cd-72ab note; 8/193cd-196ab, 
289cd-291, 341-344, 345-352ab, 418cd-420, 450cd-451; 15/309-312; 17/63; 
23/97-98 

Vidyutvat, mountain, 8/99-101 

Viennot, O., 15/183cd-190ab note 

Vijabror, city, 37/39 note 

Vijaya, name of various divine entities, 8/368cd-373ab; 37/39 and note; 
33/14cd-17ab; 

Vijara, world of Virabhadra, 8/196cd-198ab 
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Vijjamba, düti, 29/29cd-33ab 

Vojfiánabhairava, "Saiva work, 3/168-169 note; 5/52cd-53ab note, 71 note, 
135cd-136ab note; 10/204 note; 11/29-31 note; 15/480cd-481ab note; 32/4-6ab 
note 

vijfi@nakevalin, category of acquaintances, 9/90cd-93ab; see also knowing 
subjects “disorganized by knowledge" 

vikalpa (mental representation, discursive thinking, etc.), 1/50-51, 119cd-122, 
146-147, 171, 174cd-176ab, 179cd-184ab, 198-201 and note, 210, 214, 217- 
219, 221, 228, 263-268; purification of, 4/2-12, 4/49-50 note, 109cd-114ab, 
225; 5/2-5, 9-10ab, 14cd-16ab; 7/30cd-36a e; 8/12-16ab; 10/188cd-192, 200- 
203, 247-252ab; 11/55-59, 70; 13/103-105, 197-198, 240-242ab; 15/42cd-26; 
15/112cd-113ab, 262cd-272ab and note, 273cd-275ab, 350-351, 599cd-604ab; 
16/196cd-200ab, 250-251 and note, 257cd-261ab and note, 280-282, 284-285; 
28/303-306, 408-409ab, 413-414; 29/89-91; 29; 29/182-186ab 
vikramankadevacarita, kamiri work, 37/47 note 

Vikrtanana, 33/3-5 

Vimala, Siddha, 29/29cd-33ab 

Vimala, mother of Abhinavagupta, 75; 1/1 note; 8/383-389 

Vimalà, kala, 8/383-389 

Vimalesvara, a deity of the wind principle, 8/442cd-443ab 

vimarsa, 1/146-148; 3/196cd-197, 200cd-201; 11/46-47, 55-60ab, 71; 15/270cd- 
272ab, 401-404ab; 16/250-251 and note, 257cd-261ab and note, 280-282, 286- 
287; 33/28cd-29; as vitality of Mantra, 29/154cd-156ab; as the nature of 
awakened Mantra, 30/2-3 

Vinayaka, divine entities, 8/43cd-56ab, 122cd-139ab 

Vindhya, Vindhyanatha, Siddha, 29/29cd-34 

Vipula, mountain, 8/58b, 60ab 

Vira, 8/368cd-373ab 

Virabhadra, 8/179cd-181ab, 196cd-200ab and note, 247cd-253ab; 262cd-263ab 
note, 407cd-41 lab, 415-416, 438cd-440ab; 9/3-4ab 

Virabhairava, variety of mudrà Eterovagab; 32/54-62 

Virajà, a sacred place, 15/89-91; 29/59-63 

Viranayaka, divine entities, 6/68cd-72ab 

Viranayika, 33/2 

Virávali ( -tantra, -kulatantra, -bhairavatantra), “Saiva work, 4/89-91; 6/72cd- 
75ab; 12/ 22cd-25; 29/162cd-163, 177, 233-235, 272-273ab; 32/9cd-10ab note, 
44cd-47ab 

Viravalihrdaya, “Saiva work, 15/102cd-104ab 

Viravalipada, “Saiva work, 15/107cd-109ab 

Viresa, group of eight deities, 8/295-298ab, 421-422 

visa ("venenum"), 168-174 and note 

Visakha, asterism, 28/36-39ab 

Visara, 8/368cd-373ab 

Visavarta, wind, 8/122cd-139ab 

Visnu, 4/248-253; 6/68cd-72ab note, 145cd-146, 174-179ab; 8/9-10, 43cd-56ab, 
155-57, 161 note, 221-222, 262cd-263ab note, 264-271, 407cd-408ab; 9/32cd- 
35ab note, 55cd-59; 10/151cd-157; 13/ 268cd-27lab, 287cd-289, 359-361; 
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15/209cd-21 1 and note, 226cd-229ab, 307; 17/4cd-5ab; 24/17cd-20ab, 28/65-71, 
237cd-48ab; 30/42-43ab and note; 30/79cd-80ab 

Visnudharmottarapurana, 31/39-4lab note 

visnuiti, 4/19cd-22ab, 25cd-27 note, 29-30, 38; 10/135cd-137, 168-172; 11/97 
note; 13/279cd-281ab note, 303-308, 312-314ab, 316cd-319ab, 347cd-348; 
15/471, 570-571, 586cd-588ab; 16/254cd-257ab; 22/12cd-14ab; 28/395-396; 
29/73cd-75ab; 35/30 

Visnuloka, the world of Visnu, 8/161 note 

nupurüna, 28/342cd-346ab note 

Visva, 33/2 

Visuvat, the equinox, 3/170-172ab note; 6/113cd-114 nota. 115-115, 200cd- 
208ab and note; 25/13-15 note 

Visvedeva (*Tutti-gli-dei"), 8/428-434ab 

Visvesa, 8/318-319 

Viśveśvara, one of the fifty Rudras, 33/14cd-17ab 

Viéve"vari, 33/2 ordinary life, worldly conduct, ordinary conceptions 
(vyavaháàra, loka, lokacara, etc.), 1/180cd-181ab note; 7/32cd-36ab; 13/207cd- 
211; 15/23cd-30, 278cd-283ab; 24/21cd-22; 32/20cd-24; 35/26-27, 30 

Vitastà, river, 38/237cd-248ab; 37/39 note, 49-51, 52 

Vrate$vara, 22/23-27ab 

Vrddhi, 33/6-7ab 

Vrsabha, mountain, 8/94-96 

vydna, “pervading” breath; 5/10cd-17ab, 44-50, 53cd-54ab; 6/206cd-207ab, 214 
Vyapin, 8/397cd-405ab, 424cd-426 

vydpini (the Pervasive One), one of eight kalas del pranava, 6/161 note, 163cd- 
165; 8/186-190ab, 395cd-397ab; 15/313-314, 432-436ab; 23/33-4lab; 
29/158cd-160ab, 257-258 note; 30/12cd-14 note 

Vyomarüpa, 8/397cd-399, 424cd-426 

Vyomütmaka, 8/400-405ab 

vyomavyápin (Pervader of Space), mantra, 6/226cd-227ab note; 7/37cd-38ab; 
22/20-21 and note 

Vyüha, one of the eight Eight Pasupta scriptures called Pramanas, 8/328-329ab 


Sakti, female partner of a Kaula adept, 28/104cd-106ab, 417cd-423ab; 
29/100cd-106ab, 107cd-111ab, 121-124ab, 154cd-156ab 

Saktipdta (descent of the power of grace), 1/96-100; 4/33-37, 51-53, 81cd-83, 
203; 9/171-173, 186-189ab; 13/49-52, 90cd-92ab, 97, 101b, 117cd-120ab, 128- 
129ab, 129cd-310, 323cd-324ab, 341-342; 14/23, 37-39; 15/20, 35cd-38ab, 
275cd-276ab, 418cd-421, 444cd-446, 451cd-456ab, 493cd-494ab; 16/310cd- 
311; 17/73, 94-97ab; 19/2-8; 22/10-12ab, 35cd-37ab; 23/90-92; 24/2-3; 
25/22cd-23ab; 28/281-286, 395-396; 29/196-198ab, 202cd-208; 37/69 
Sabarabhàsya, 1/123 note; 4/232cd-233 note 

Sabdabrahman, 8/203-204 and note 

Sabdaraéi (Assembly of Sounds), 3/198-200ab, 232-233; 15/130cd-131ab, 411- 
412ab, 16/151cd-157, 210-211 note; 33/19cd-21 and note 

Saivaparibhasa, 15/21-22ab note 

Saka, island, 8/103cd-104 

Sakini, divine entities, 15/531cd-533 and note, 551cd-557ab; 30/94cd-97ab 
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Sakra, 36/2-7ab 

Sakta, "Saiva school, 23; 35/26-27 

Sakti, one of the thirty-six princes, 1/186cd-188ab note; 6/38-40ab; 8/9-10, 186- 
190; worlds 

of the principle 8/397cd-399; 9/50cd-53ab; 15/313-314 note 

Sakti, one of the eight kalas of pranava, 6/161 and note; 8/390-393, 424cd-426; 
15/313-314 and note; 23/33-41ab; 26/51cd-53ab; 29/154cd-156ab note; 257-258 
note; 30/10cd-11ab note; 32/12cd-13ab note 

Saktisütra, 28/338cd-340ab 

Sakuni, 33/7cd-9ab 

Sakuntala, 6/68cd-72ab note 

Salagrama, 11/97 and note 

Saligrama, holy place, 28/237cd-248ab 

Salmali, isola, 8/103cd-104 

Sambhu, 8/179cd-181ab, 438cd-440ab 

Sambhunatha, master of Abhinavagupta, 1/13, 16 note, 21, 213 note; 5/41, 
50cd-52ab; 6/88cd-8lab; 9/264cd-268; 10/186cd-187ab, 226cd-227ab, 287; 
13/102, 254-256ab, 333cd-336; 15/131cd-133ab, 239cd-245ab note, 245cd-246 
and note, 351cd-352ab, 408cd-409ab; 20/5-7; 21/26; 28/366cd-366c; 29/93-95, 
211cd-212ab, 241cd-243ab; 30/99- 101; 35/44b; 37/60-61 

Sandilya, ascetic, 37/41 

Saikara, epithet of Siva, 1/242-244 

Sankara, group of ten deities, 8/295-298ab, 421-422 

Sankaranandana, Yogācāra Buddhist, 3/52-55 

Sankhapala, one of eight Nagas, 6/68cd-72ab 

Sanku, island, 8/86 

Saükukarna, a deity of the ego-sense principle, 8/225, 444cd-445 

Santa, one of the eight Ardors, 8/235cd-237 

Sarabilla, a hermitage 29/37-39 

Sàradà, the goddess, 37/41 and note 

Sarman, 33/13-14ab 

Sarva, 6/68cd-72ab note; 8/161, 216-220, 244cd-247ab, 368cd-373ab, 408cd- 
41 lab; 22/20-21 note 

Sasankini, a kind of Khecarimudra, 32/54-62 

Sastradipika, 10/20-22 note 

Saundin, 33/7cd-9ab 

Sauri, father of Karna, disciple of Abhinavagupta, 37/65, 75 

Savara, mythical “Saiva master, 28/39 1-393 

Sesa, 28/307-309 and note 

Sighra, 8/179cd-181ab, 438cd-440ab 

Sikhà (tpoknot), 6/21cd-28ab and note; 17/4cd-5ab, 74-78ab; 29/201-202ab, 
257-258 

Sikha, mantra (OM VEDAVEDINI HUM PHAT), 6/21cd-28ab note; 30/37cd- 
39ab 

Sikhandin, Sikhandisa, Sikhega, one of the VidyeSvaras, 6/68cd-72ab note; 
8/341-352ab, 447-448 

Sikhin, 33/13-14ab 

Sikhoda, a deity of the principle Nature, 8/272-273ab 
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Siva, without parts (niskala) and with parts (sakala), 16/310cd-311; 17/78cd-82, 
97cd-99ab; 28/237cd-238ab; 
Sivadharmottara, 8/157cd-159ab note 
Sivadrsti, 8/119-122ab; 13/106-109ab and note16/210-211 note 
Sivagni, a deity of the fire principle, 8/262cd-263ab note 
Sivaprada, one of the fifty Rudras, 33/14cd-17 
Sivasakti, one of Abhinavagupta’s teachers, 37/62 
Sivasütra, 1/26 and note 
Sivatanusastra, 1/101-103; 8/1 note, 230-235ab, 263b, 276-277 note, 298cd- 
301ab, 303-306, 322-324 note, 345-352ab and note 
Sivottama, one of the Vidyesvaras, 8/345-352ab 
Srikantha, one of the eight Yogas, 8/238-241ab 
Sravana, the month (July-August), 28/36-39ab, 53-56ab, 148-150 
Sravant, a Vedic sacrifice, 15/498-505 
Sri, 8/201cd-202, 411cd-412 
Srigiri, a holy place, 8/201-202 
Srikantha, Srikantanütha, 1/9; 5/39-40; 6/68cd-72ab, 149-15 1; 8/9-10, 43cd- 
56ab, 157cd-159ab, 182cd-183, 238-241ab, 251cd-253ab, 341-344, 415-416, 
428-434ab, 447-448; 16/117-125ab; 30/120cd-121ab; 33/6-7ab; 36/11-12; 
37/13cd-15 
Srikanthin, 1/273-274 
Srinagar, city, 37/47, 52 
Srinatha, a founder figure, 4/263cd-270ab; 6/88cd-91ab; 30/102-104; 36/11-12; 
37/60-61 
Srüga, mountains, 8/74 
Srügavat, montagne, 8/63cd-67 
Sriparatantra, 9/134cd-135ab 
ripittha, holy place, 29/59-63 
Srigaila, a deity of the fire principle, 8/441cd-442ab; 29/59-63 
Srisarsatyágama, 30/99-101 
Sririkanthi, 1/17 note 
Sruti, 10/168-172; 13/346cd-347ab 
Suddhavati, the city of Varuna, 8/43cd-56ab 
Sünya, one of the eight Bhairavas, 8/368cd-73ab; 29/160cd-161ab 
Sveta, 33/13-14ab 
Sveta, chain of mountains, 8/74 


sadardhahrdaya, see Trikahrdayab 
godaSin, a Vedic sacrifice, 15/498-505 


Sadakhya, world, 8/383-389 

Sadasiva, the deity, 1/273-274 note; 15/203cd-204ab, 208-211 and, 226cd- 
229ab; 24/17cd-20ab; 28/94-96 

Sadasiva, one of the thirty-six principles, 1/188cd-189 note, 211; 6/43cd-45ab, 
161; 8/9-10, 186-190ab; 9/50cd-53ab, 161cd-164ab; 11/37-38ab; 13/328-329; 
14/216; 15/309-312, 313-314 note, 322, 339-343ab, 432-436ab; 16/101cd-105, 
213-216ab; 17/74-78ab; 28/425cd-431ab; 30/4-9ab; 
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südhaka (“adept”), 17; 4/62cd-64; 6/112-113ab; 13/296cd-300ab; 15/1cd-2ab 
note; 15/27-30, 69-73ab, 465cd-466; 16/1-2; 19/50cd-51ab; 12/28cd-31ab; 23/2- 
3; 24/6-10ab; 25/13-15; 26/18, 55cd-56ab; 27/10, 53-56ab; 28/65-71, 156cd- 
162ab; 29/287cd-289ab; 30/28cd-36ab; 

Sadbhàvasàsana, see Tantrasadbhàva 

Sadhya, 8/43cd-56ab, 151cd-152ab and note 

Sadhya, one of the five Pranava, 8/328-329ab 

Sadyojata, one of the five faces of Siva, 19; 1/18 note; 8/368cd-373ab; 11/20; 
15/203cd-204ab and note, 369-374ab; 16/212; 30/9cd-12; 35/26-27 

Sadyojyotis (alias Khetapala), Siddhantin author, 27; 1/47 note; 6/134cd-138ab 
note; 8/1 note, 9/239 note, 261cd-264ab, 271-272ab note, 272cd-276ab; 13/2 
note; 16/210-211 and note 

sahrdaya (lit. ‘endowed with a heart an aesthetically sensitive person), 
3/208cd-210 and note, 237-244ab 

Sakala, one of the eight Bhairavas, 6/68cd-72ab; 8/357cd-373ab, 450cd-451; 
29/160cd-161ab 

sakalikarana (attribution of the limbs of a deity), 30/10cd-11ab note 

sdlokya (residing in the same world as the deity), 8/307-316; 16/54cd-56ab note; 
200cd-201ab; 17/92-93 note; 28/236cd-237ab note, 248cd-249ab, 273 

samadhi, 3/166cd-167, 289-290ab; 4/92-94; 6/182cd-185ab; 12/13; 15/606- 
608ab 

samüna (the Equal Breath), 5/44-50ab; 6/195-198ab, 199cd-200ab, 209cd- 
210ab 

Samvare$vara, 32/9cd-12 

samnirodhana, 2/27; 27/11, 14-16; 30/10cd-11a 

samkalpa (intention, imagination, mental conception), function of manas, 1/215; 
6/182cd-185ab; 9/159cd-161, 228-229, 238; 10/247-250ab, 253cd-256ab, 
257cd-260ab, 289-294ab; 16/241, 284-285; 17/103-115ab 

samcára (passage), rite, 20/286cd-287ab 

samdhyà (the three junctures of the day), rites of, 12/14-16ab; 15/506-508; 
26/12-13, 29cd-33ab; 28/5, 148-150 

Sarhharakali, 4/152 note 

Sarnkarsini, 29/69-70ab; see also Kalasamkarsini 

sümipya (close proximity with the deity), 8/307-316; 16/54cd-56ab note; 
28/236cd-248ab note, 261-264ab 

Sümkhya, 1/13; 4/25cd-27; 6/152; 8/162 note, 253cd-260ab and note, 264-271 
note, 282-286ab and note; 9/88cd-90ab, 153-154ab note, 200cd-201lab note, 
225-226, 239 note, 272cd-276ab; 10/168-172; 13/32-36 note; 35/26-27, 36 
Samkhyakarika, 9/271-272ab note, 276cd-279ab note 

sampdatasamskara (“purification by fall"), riot, 15/442b and note; 28/162cd-166 
sampu.ytkarana (“encapsulation”), mantric operation, 3/205a-208ab and note 
Sarhtana, 8/368cd-373ab 

samskara, rites of passage, 15/497 and note, 498-505, 509-51 lab 

Sarhvara, 8/103cd-104; 15/89-91 

Sarhvarta, name of various deities, 8/122cd-139ab, 235cd-137, 272-273ab, 447- 
448; 33/13-14ab; 36/2-7ab 

Sainvitpraküsa, by Vamanadatta, 5/154cd- 155ab note 
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Snàna (ritual bath), 3/289-290ab, the true -, 4/114cd-118ab; 6/107; 15/38cd-79 
end; 22/14cd-19 

samand (equal, mental) one of the eight kalas of pranava, 8/161, 163cd-167; 
8/400-405ab, 424cd-426; 15/313-314 end, 432-436ab; 28/174-181; 29/154cd- 
156ab note, 257-258; 30/12cd-14ab 

Sara, Sarasastra, Saiva scripture, 6/112cd-113; 16/158; see also Trikasara 
Sarasvati, 8/203-204 and note, 411cd-412; 15/183cd-190ab 

sárüpya (similarity in nature with the deity), 28/236cd-237ab 
Sarvabhütadamani, 15/305-306 

Sarvácáratantra, 12/22cd-25 

Sarvácárahrdayatantra, perhaps another name of the Sarvdcaratantra, 13/303- 
306; 29/103 

Sarvajfiánatantra, 28/250cd-254ab; see also Sarvajfiánottaratantra 
Sarvajfiánottaratantra (alias Sarvajfiána, Jüünottara), 4/248-253 
Sarvamrtadhara, one of the fifty Rudras, 33/9-12cd 

Sarvarüpa, one of the eight Tejas, 8/235cd-237 

Sarvatobhadra, one of the fifty Rudras, 33/14cd-17ab 

Sarvavidyadhipa, 8/179cd-181ab, 438cd-440ab 

Sarvaviratantra (also called Viratantra), 4/55-57ab and note; 13/145 

Satyaloka, one of the seven worlds, 8/153cd-154, 203-204 note 

SAUH (hrdayabija seed of the Heart), 1/2 note; 3/165cd-166ab note. 253cd- 
254ab note; 4/181cd-186ab note; 5/60cd-61ab, 136cd-137, 142-144 and note; 
30/28cd-36ab and note, 52-53 and note; see also Para- 

saumika, a Vedic observance, 15/498-505 

Saumya, a region, 8/83-84 

Sautramani, a Vedic sacrifice, 15/498-505 

Sauvarna, one of the eight pátálas, 8/30cd-31ab 

sdyujya (union with the deity), 8/307-316; 16/54cd-56ab note, 65-68ab; 17/92- 
93 note; 28/236cd-248ab note, 264cd-267ab, 273 

Senàni, a wind, 8/122cd-139ab 

Siddha (accomplished), 1/233-234; 2/41-43, 48; 4/259-261ab note, 8/307-316, 
352cd-355ab; 14/31-32ab; 28/19cd-20ab, 371-373ab note; 29/2cd-3, 27cd-29ab, 
46cd-48, 182-186ab, 272-273ab; 36/11-12 

Siddhà, - tantra, -tantraSasana, -mata, -matatantra, 4/54, 67-68 note, 261cd- 
270ab; 15/168cd-170ab; 13/29-30; see also Siddhayogisvarimata 

Siddhacarana, a wind, 8/139cd-142ab 

Siddhanta, 1/192-195; 4/258cd-259ab, 263cd-270ab; 8/368cd-373ab note; 
9/66cd-67 note; 11/85cd-89; 13/41cd-129ab, 300cd-306, 319cd-321a, 347cd- 
348; 15/319-320, 551cd-557ab; 22/40cd-42; 23/99-100ab; 28/236cd-37b note, 
264cd-267ab; 29/73cd-75ab; 35/26-27; 37/25cd-29 

Siddharudra, 8/368cd-273ab 

Siddhayogisvarimata, 1/242-244; 2/41-43; 3/220-225; 7/39cd-52ab; 8/41cd- 
43ab, 115-117, 184-185; 9/7; 11/80cd-82ab; 15/156cd-157ab, 321, 331cd- 
334ab; 16/3-4; 17/103-115ab; 19/21-23ab; 20/10cd-11ab; 21/11cd-15; 23/4-6; 
24/6-10ab; 25/1-2ab; 19-21ab; 26/21-23ab; 27/25-28ab; 28/75cd-76ab, 93cd- 
96ab, 106cd-111, 112-112, 423cd-425ab; 29/164-166ab; 30/20-26ab; 31/7cd- 
10ab, 54-59, 60-61, 155-159; 37/24cd-25ab 

Siddhi, 38/6-7ab 
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Sillai, düti, 19/33cd-34 

Sithha, 36/2-7ab 

Sitürnsumauli, mane ofSiva, 30-7/52, 73 

Sitodaka, lake, 8/60cd-62ab 

Skanda, son of Siva, 4/248-253; 8/122cd-139ab 

Skandayàmala, 28/425cd-431ab 

SKRK, Mantra of the Razor, 19/11-14 and note; 30/55cd-57 and note 

smrti, 13/346cd-347ab note; 15/515 

Soma, 4/127-144; 8/43cd-56ab, 119-120, 226; 30/79cd-80ab 

Somadeva, a Saiva teacher, 37/60-61 

Somadeva, Jaina author, 33/35 

Somānanda, Saiva master, 1/10; 2/48; 3/84cd-85ab; 13/106-109ab, 149-151; 
37/60-61 

Somasambhupaddhati, Saiva work, 15/183cd-190ab, 191cd-193, 298cd-295ab, 
309-314, 378cd-385ab, 399-401ab, 444cd-446, 534-537a note; 17/30cd-33; 
27/11, 30-32ab; 28/112-113; 30/10cd-11ab; 31/79-30ab 

Somesga, 33/13/14ab 

Sopana, holy place, 29/59-63 

spanda (pulsation, vibration), 4/181cd-186ab; 5/79-80, 107cd-108ab, 140; 6/13; 
7/2-3ab, 23cd-30ab; 23/93 

Spandakàrika, 3/280-281; 8/5-6; 9/84cd-86, 215-216; 11/32-34ab; 12/20cd- 
21ab; 13/266-268ab, 344-346ab; 15/113cd-115ab; 23/33-41ab 

Spandasàsana, see Spandakarika 

Spandasamdoha, 29/43-45ab 

Spandasütra, 6/12 

Sprhana, one of the fifty Rudras, 33/14cd-17ab 

Srstikali, 4/148 

Sthanu, 8/262cd-263ab note, 443cd-444ab; 33/9cd-12 

Sthiti, 33/9cd-12 

Sthitinasakali, 4/150 

Sthüla, Sthüle$vara, deity of the principle of ego, 8/225, 444cd-445 

Sudhà, 33/6-7ab 

Sugati, 33/6-7ab 

Suhrsta, a deity of the principle of Attachment, 8/421-433 

Sujaya, one of the fifty Rudras, 33/14cd-17ab 

Süksma, 8/68cd-72ab, 341-344; 33/9cd-12 

Süksmà, 8/395cd-397ab, 424cd-426 

Süksmarüpa, one of the ten Sivas, 8/368cd-373ab 

Sumanas, one of the fifty Rudras, 33/14cd-17ab 

Sumati, Abhinavagupta's grand Trika teacher; 1/213; 5/41; 10/287; 33/7cd-9ab 
Supàráva, a mountain, 8/58cd-60ab 

Suprabhà, 8/383-389; 33/6-7ab 

Suprabhedagama, 5/112cd-113ab 

Süra, Süra, deity of principle Necessity, 8/447-448; 16/117-125ab 

Suśiva, one of the fifty Rudras, 33/14cd-17ab 

Susivas, group of twelve deities, 8/249-25 lab, 251cd-253ab, 368cd-373ab, 415- 
416, 423-424ab 

Susthiti, 33/6-7ab 
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Susüksmà, 8/395cd-397ab 

susumná, 6/21cd-28ab, 159, 198cd-199ab; 8/394-395ab, 159, 198cd-199ab; 
8/394-395ab, 424cd-426; 15/432-436ab; 23/33-41ab; 29/42, 121-124ab, 150cd- 
153ab, 257-258; 32/32-36 

Sutala, one of the seven pátàla, 

Sutejas, one of the ten Siva, 8/368cd-373ab 

Svacchandatantra, 1/256; 4/19cd-22ab, 38; 6/49-5lab, 134cd-138ab, 148; 
7/65cd-68ab; 8/1, 83-84, 89, 103cd-106, 108-109, 119-139ab, 142cd-161, 165- 
168ab, 181cd-182ab, 186-190, 190cd-193ab, 196cd-204, 215, 216-251ab, 
260cd-263ab, 286cd-298ab, 339cd-340, 373cd-376, 383-405ab; 9/161cd-164ab; 
13/276cd-279ab, 307-308, 316-317ab; 15/21-22ab, 27-30, 31-34ab, 183cd- 
190ab, 399-401, 411-412ab, 418cd-421, 456cd-459, 2, 509-511ab; 16/97-98, 
170cd-174, 239; 17/74-78ab; 22/20-21; 27/58-59ab; 28/292-293; 29/37-39, 
160cd-161ab; 30/10cd-11ab, 40cd-41ab; 31/79-83ab; 35/26-27, 36; 36/27ab 
SVAHA, 1/119cd-22; 15/414cd-416ab, 436cd-442b, 509-511ab; 17/11cd-13, 
22cd-25ab, 40cd-45ab; 18/3cd-6; 22/23-27ab; 30/37cd-40ab, 43cd-45ab, 107- 
110ab, 116-120ab, 121cd-123ab; 32/17cd-19ab 

Svarnaksaka, deity of the ether principle, 8/443cd-44ab 

Svatantresa, 9/227 

Svayambhü, 8/368cd-373ab 

Svayambhuva, -tantra, -àgama, 1/46; 8/434cd-435; 9/45cd-48ab; 15/2cd-4; 
16/210-211; 28/261cd-264ab 


Haharava, 31/30-33ab 

Haidaratantra, 28/14cd-18ab, 25cd-30 

Hala (alias Alipuram), a sacred place, 15/89-93ab; 29/59-63 

Halahala, mythical Saiva master, 28/391-393 

Halahalarudra, deity of principle of Pure Knowledge, 8/450cd 

hamsa (“cigno”), 3/142; 4/135-137ab; 17/30cd-33; 29/83-88; 30/69cd-70ab 
Hara, a deity, 33/7cd-12 

Hara, a sacred place, 15/92-93ab 

Haramukha, a Himalayan peak, 37/52 

Haraudri, 33/2 

Hari, a continent, 8/76, 79 

Harihara, a deity, 8/318-319 

Harindu, deity of the fire principle, 8/205-206ab, 441cd-442ab 

Hasta, a constellation, 28/106cd-111 

Hataka, Hatakesvara, the lord of the netherworlds, 6/142cd-145ab; 8/30cd-32ab, 
35cd-40, 262cd-263ab, 407cd-408ab, 437cd-438ab; 30/99-101, 110cd-115 
hathapaka (violent digestion), 3/259cd-261, 263-264 

Havya, ruler of Gomedha, 8/103cd-104 

Haya, 33/7cd-9ab 

Hayagriva, 30/69cd-70ab 

Hayànana, 33/3-5 

Hemakita, chain of mountains, 8/63cd-67, 76-77 

Himalaya, 8/63cd-67, 78, 83-84; 37/39 

Himavat, mountains, 8/63cd-67, 77 

Hiranyamaya, continent, 8/74 


420 INDEX 


hiranyapáda, a Vedic sacrifice, 15/498-505 

Hrdaya, one of the eight Pramànas of the Pasupata canon, 8/328-329ab 
Hrdayabhattarakatantra, 29/164-166ab 

HRIM, the seed (bija) of Maya, 22/20-21; 30/116-120ab 

Huluhulu, mythical Saivaite master, 28/391-393 


English words 


action, 1/149-155, 217-218, 242-244, 246 

action and knowledge, 1/150-155, 159, 232; 2/8-9 

Agni, 3/226-231; 4/128-130; 6/68cd-72ab; 8/221-222; 15/222cd-225ab; 30/42- 
43ab, 79cd-80 city of, 8/43cd-56ab; one of the eighteen Rudras, 8/368cd-373ab 
aesthetic experience, 59; 3/208cd-210; 9/167cd-169; 10/85-88 

after the four (state), 1/78-81; 10/227cd-309; 29/222-223; 

Alchemy, 29/11-13 

Allahabad, 37/38 

alms (bhiksá), Vedic rite of, 15/506-508 

antelope skin (ajina), rite of, 15/506-508 

apprentice (putraka), 4/62cd-64; 13/296cd-300ab; 15/1cd-2ab, 23cd-26, 463cd- 
466ab, 469-470; 25/13-15; 27/9-10, 53-56ab; 28/156cd-162ab; 29/201-202ab; 
armour mantra (varman) HUM, 1/113-114; 8/166cd-167ab; 15/69-73ab, 191cd- 
193, 237; 17/45cd-46; 30/43cd-45ab. Armour mantra called Purustuta OM 
VAJRINE VAJRADHARAYA SVAHA, 30/37cd-40ab; 

aspersion (proksana), rite of, 15/69-73ab, 369-374ab 

assembly of Siddhas e Yoginis (melaka, melàpa), 15/557cd-558, 577-578; 28/6- 
9, 23cd-25ab, 371-373ab and note, 373cd-380ab 

aspirants for worldly benefits, 17, 15/23cd-30, 69-73ab, 81cd-82ab, 101cd- 
102ab, 143-145, 147, 153cd-154ab, 155cd-156ab, 231cd-232ab, 290cd-292ab, 
377bis, 378cd-385ab, 17/295cd-297ab, 302cd-304ab, 23/7-10; 25/8-9; 26/5-6, 
18, 55cd-56ab; 28/174-181; 29/20-21, 127cd-129ab, 225-227, 236; 31/45-50ab 
aspirants for liberation, 15/23cd-30, 69-73ab, l05cd-l07ab, 143-145, 147, 
191cd-193, 254-256, 290cd-292ab; 16/201cd-204; 26/5-6, 55cd-56ab, 58-61ab; 
28/174-181; 29/20-21, 219-220; 31//45-50ab. 

Attachment, one of the thirty-six principles, 9/45cd-48ab, 62-64, 171-173 
200cd-200ab, 203-204, 206cd-212, 217-220ab, 306-308ab; 10/98cd-10 
13/77cd-81; 15/432-436ab; 16/117-125ab, purification of — 17/103-115al 
15/89-91; 10/200-202; worlds of the principle — 8/295-298ab, 421-422, 428- 
434ab 


beard trimming, rite of, 15/498-505 

belief (prasiddhi), 51-58; 35/1-22, 35; 37/1-6 

bliss (dnanda), 1/101-103; according to Advaita Vedanta, 4/29-30; the six 
species of, 5/44-52ab; 5/100cd-105, 107cd-112ab, 121-122; 6/78cd-83ab, 
10/278-281ab;  11/23cd-27]  15/167b-168ab,  283cd-288ab;  26/58-61ab; 
28/373cd-380ab; 29/97-100ab, 115cd-117ab, 130cd-136ab, 182-186ab, 248- 
252; 31/126cd-131; as the phoneme à, 3/65-200ab 

Buddhist idealism (vijianavada), 4/29-30 
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Bulb, 5/108cd-112ab, 145, 225, 235cd-237, 251cd-260ab; 6/49-51ab, 187cd- 
189ab; 19/15-16; 29/37-39, 51-63, 257-258; 32/32-36 


Cancer, sign of the zodiac, 28/121cd-127ab 

caste, 15/517, 576, 601cd-604ab 

causal forces (karana), 6/185cd-189ab, 8/400-405ab; 11/55cd-59; 15/259cd- 
261ab, 494cd-496; 16/32-36ab; 29/233-235, 248-252 

Cavity of Brahma (brahmarandhra), 58. 70. 72; 4/143-144; 6/159, 211cd-213; 
8/390-393, 424cd-427; 15/308; 16/100-101ab; 24/10cd-12; 29/59-63, 83-88, 
179; 30/58-62ab 

conception (garbhadhàna), rite of, 15/404cd-406ab, 498-505; 17/40cd-45ab; 
along with other birth rites, 17/34-35 

consecration (abhiseka), 69,4/51-53, 70b72ab; 13/140-143ab; 15/466cd-468; 
special, 

consent to conversion (sravana), rite of, 22/14cd-19 

contraction (sarikoca), 1/96-100, 217-218; 4/49-50, 248-253; 9/99cd-104ab, 
10Scd-106ab, 135cd-137; 10/103-104, 261-262; 12/20cd-21ab; 13/213- 
216;28/217-218ab, 232cd-237ab, 373cd-380ab, 381cd-383ab 

consciousness (cit, citi, caitanya), passim 

convention (sariketa), 11/67cd-75ab; 26/21-23ab 

cosmic dissolution (pralaya), 4/153-158; 6/130-185ab; 7/62cd-65ab, 70cd-71ab; 
8/322-324, 330cd-332ab; great -, 8/276-277; 9/140-141; 13/27-29ab 

cosmology, 8/1-452 

creation, emanation (srsfi), 1/78-81; 3/141-148ab, 257cd-259ab, 280-281, 282; 
4/145-146b, 186b189ab, 195; S/25cd-26ab, 27cd-29ab; 6/58, 60, 168-173, 
176cd-185ab, 215, 219-221; 8/303-316, 330cd-332ab; 13/27-29ab, 113cd- 
116ab; 14/1cd-5ab, 24; 29/153cd-154ab; 31/50cd-52; 33/30; great -, 6/168-170; 
14/1cd-5ab 


Deep sleep, 1/78-81; 6/83cd-84ab, 182cd-185ab; 9/174-176; 10/141cd-148ab, 
173-176, 227cd-309; 29/222-223 

definition (laksana), 1/139, 246, 260-266, 269 

devotion (bhakti), 3/290cd-293; 4/55-57ab; 8/230-235ab; 13/73-77ab, 117cd- 
120ab, 213-216, 285, 16/196cd-200ab; 17/73, 94-97ab; 25/24cd-28ab 
differentiation (bheda), 1/138, 220-221, 230; 3/15-18, 75cd-77, 181cd-182ab, 
262-265; 4/9-13, 159-163;8/12-16ab; 9/149cd-155ab, 214-216; 10/209-211, 
214-215ab; 13/204-211, 279cd-281ab; 15/315-317, 339-343ab, 344cd-345; 
29/81 

differentiation-cum-non-differentiation (bhedübheda), 1/220, 230;15/339-343ab 
Discrimination (viveka), 13/164cd-195, 271cd-274ab; see also isolating vision 
Dissolving and coagulating (rudh-, dru-) 4/155-158, 164-167 

doubt, 1/247; 4/131-132; 12/20cd-25; 13/197-198, 317cd-319ab; 14/13; 
15/481cd-489, 575, 588cd-591ab, 593; 22/14cd-19; 26/72-75ab; 28/274-275; 
29/17 

dream, 1/78-81; 6/83cd-84ab, 182cd-85ab; 10/173-176, 227cd-309; 11/101; 
28/352cd-353ab; 29/222-223 

dreaming, rite concerning, 15/478cd-480ab; esame del -, 15/481cd-494ab; 21/1 
led-15 
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duality, 1/28-30; 2/15-18; 4/9-12, 105-109ab, 205-206; 5/10cd-12ab; 6/28cd-33, 
193cd-195ab; 10/224cd-225ab 


Earth, one of the thirty-six princes, 3 

/157; 10/10cd-12ab, 98cd-100, 103-104, 151cd-157, 164; 11/8; 15/432-436ab; 
16/106; 17/11cd-13, 34-35; purification of the principle -, 17/47-64, 103-115ab; 
worlds of the principle -, 8/20cd-167ab, 405cd-406ab, 428-434ab; 16/114-116 
elements, gross (bhüta, mahàübhüta), 1/190-191; 4/221cd-222ab; 8/209cd- 
212ab; 9/271-272ab; 11/15cd-18, 20; 12/21cd-22ab; 13/186-187ab; 24/20cd- 
21ab; worlds -, 8341-368ab, 407cd-424ab, 428-434ab; purification of, 17/103- 
115ab 

elements, subtle (tanmátra), 9/235, 253, 271-276ab, 279cd-285ab, 308cd-310; 
15/297cd-303; worlds of, 8/216-220, 413-414, 428-434ab 

ego (abhimdna), function of the sense of self (ahamkdra), 1/214; 4/159-163; 
9/230, 237-238; 17/103-105ab and note 

"egg" (anda), nature of’, 8/159cd-160, 179cd-181ab; 11/12cd-14ab; della terra, 
della Natura, di maya, della Power, 6/170; 8/171-177ab, 325, 407cd-408ab; 
11/12cd-14ab; 16/109-110ab, 147-150ab, 163cd-168, 187-189; 

End of Sound (nddanta), 5/54cd-58ab; 6/161-163a end; 15/313-314; 23/33- 
4lab; 29/154cd-156ab; 30/12cd-14ab 

Enunciation (uddesa), 1/246, 252-255, 262-268 

enveloping (avagunthana), rite of, 15/69-73ab and note, 369-374ab 

excavation, right of the, 15/398 

execution of the thunderbolt, rite of 15/398 

extraction of impure principles (uddhdra), 13/328-329; 16/245; 17/53 

ether, ten senses of the word, 5/93-94ab 

etymology, 6/28cd-33 

evocation (avahana), 2/27; 17/8cd-18ab; 26/38cd-5 lab; 17/11; 30/10cd-1 lab 
“everything and everything”, 10/151-157 

Eye, mantra of (netramantra), 15/69-73ab note, 353cd-358, 448-45 lab; 22/20- 
21 and note; 30/10cd- 11ab note, 40cd-41ab and note 

examination (pariksa), 1/139, 246, 261-266, 270 


faces of Siva, 8/357cd-368ab; 15/191cd-193 note, 202cd-204ab and note, 
209cd-211 and note; from which emanation of different scriptures, 28/146cd- 
147 note; 35/26-27 

faces, mantra gods (vaktramantra, brahmamantra), 11/90-91; 15/139cd-142, 
369-374; 27/32cd-33ab; 30/10cd-11. 

face (vrata), 3/289-290ab; 4/51-53, 57cd-58, 213cd-21ab, 258cd-259ab; 15/506- 
508; il vero, 12/9-12; 13/140-143ab; della Sapienza, 13/140-143ab, 147-148; 
23/31-44ab; i sette, 15/506-508; purification of, 22/14cd-19, 22; 28/417cd- 
423ab 

freedom, 1/5, 31, 78-81, 92, 160; 2/44/47; 3/123cd-125ab, 162cd-165ab, 205a- 
208ab, 234-236; 4/9-12, 109cd-114ab, 118cd-120ab, 122cd-123ab, 151, 171- 
173ab; 5/3-5, 7-8, 10cd-12ab, 81-83; 292-293; 9/8-10, 20cd-22, 49cd-53ab, 
83cd-84ab, 97cd-99ab, 149cd-152, 232, 244-245; 10/12cd-17, 127cd-132ab, 
135cd-137, 194-195, 264cd-269; 11/9-12ab, 23cd-28, 72-75ab, 92, 115; 13/103- 
105, 116cd-117ab, 128-129ab, 204-206, 266-268ab, 270cd-271ab; 14/7cd-9ab, 
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20-22, 25-27; 15/38cd-40ab, 273cd-275ab, 315-317, 346; 23/68; 26/58-61ab; 
28/198-203ab; 30/2-3 

flower, throwing of, 29/187cd-192ab 

fetter (pasa, bandha) 1/16, 27-30, 145; 4/25cd-27, 70cd-72; 5/105cd-107ab; 
8/289cd-294, 326-327; 13/41cd-43ab, 85-87, 173-177, 192-195; 14/26; 
15/456cd-466ab; 16/78-80, 82-83, 85, 210-211, 284-285; 17/25cd-30ab, 36- 
38ab, 65-66, 69-72, 88-91; 23/31-32; 25/7; 29/4, 106cd-107ab, 209; 32/49-53, 
66 

food, rite of first feeding of solid food (annaprasa), 15/498-505 

food, sacrificial (caru), rite of, 15/411-412 and note, 436cd-446; 21/11cd-15; 
28/167; 29/192cd-195, 282-283 

formed-cum-unformed  (kalpitákalpita), 4/51-53, 72cd-74ab; self-created 
(svayambhit), 13/134cd-136; 13/7-10, 14cd-16ab; of various inclinations, 15/18- 
19; rules to observe in his presence -, 15/534-391ab; name of the -, 15/561-562; 
dependence on -, 16/297cd-99ab; of other doctrines, 22/31cd-32; unconscious, 
22/34-35ab; transmission of suitability to -, obligation to initiate, 23/26cd-28; 
consecration of, 23/1-30; tasks and characteristics of, 23/31-103b; as man of 
knowledge or priest, 23/13cd-14ab, 14cd-16ab, 25-28, l00cd-l0lab; 28/64- 
75ab, 389; five kinds of, 28/386cd-387ab; worship of the -, 28/423cd-434 
Fourth State (turiya), 1/78-81; 3/287; 6/83cd-84ab; 10/227cd-309; 29/222-223; 
33/31-31 


grammarians, 37-38; 9/257cd-260ab; 35/26-27 

Great Lords of Mantras (mahamantresvara), 1/78-81; 8/383-389; 9/53cd-55ab, 
90cd-93ab, 95cd-97ab, 147-148ab; 10/3-7ab, 12cd-17, 110-113ab, 122cd- 
127ab, 138-140ab, 168-172, 178-184, 209-211, 213, 224cd-225ab, 284cd-286, 
289-294ab, 302-309; 15/339-343ab 

grace, (anugraha), 19, 43; 1/78-81; 6/215; 13/116cd-117ab, 182cd-185; 14/20- 
22; 23/65-67; 28/232cd-236ab 


Hair, parting of the (simanta), rite of, 15/498-505 

householder (grhastha), 15/498-505 

Hand of Siva, rite of, 15/456cd-466ab, 472-474ab; 17/30cd-33 and note; 
28/415-417ab; 29/192cd-195, 225-227 

Half Moon (ardhacandra), one of eight kalas of the pranava, 6/161 and note; 
8/383-389, 424cd-426; 23/33-41ab; 29/154cd-156ab note; 30/94cd-97ab 


ignorance, 1/23, 25, 26, 28-30, 36-40, 43-44, 46, 48-51; 8/292-293; 9/62-63, 
84cd-86, 90cd-93ab, 120-121ab; 13/16-18ab, 23-26, 32-36, 38-4lab, 85-87, 
199-203, 213-216, 231cd-234ab, 276cd-279ab; 15/ 107cd-109ab 

impurity, 1/183cd-184ab; 4/118cd-120ab, 221cd-247ab; 15/163cd-164ab and 
note, 168cd-170ab, 601-604ab 

impurity, binding in general (mala), 1/23, 166, 237-240; 9/62-63, 65-77ab, 
78cd-88ab, 190cd-104ab, 117-121ab, 138-139, 142-144ab, 147-149ab; 10/103- 
104; 13/49-63, 66, 68-87, 110cd-116ab, 126-127, 259cd-262ab, 264-265; 
16/59cd-62; 19/7-8; 22/10-12ab; 23/59-61 
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impurity of Karma (karmamala), 1/4, 23, 152-153, 9/90cd-104ab, 117-121ab, 
138-139, 14-44ab, 180-181; 10/103-104, 177, 289-294ab; 17/1cd-5ab; 20/5-7; 
combustion of-, 17/65-70ab 

impurity of Maya (màyryamala), 1/4, 152-153; 8/373cd-376; 9/180-181; 
10/103-104, 177, 289-294ab; 13/77cd-87, 164cd-67ab; 17/1cd-5ab, 63; 20/5-7; 
37/25cd-29 

impurity inherent in the soul, subtle impurity, innate impurity, etc. (@navamala), 
1/4, 152-153; 9/90cd-104ab, 117-121ab, 138-139, 14-44ab, 180-181; 10/103- 
104, 177, 289-294ab; 13/276cd-279ab; 17/1cd-5ab; 20/5-7; 37/25cd-29 
immersion, the rite of (laya), 11/85cd-89; 17/36-38ab 

Initiation (diksa), 1/48, 75-77, 237-240; 2/24-26, 35-38, 41-43; 4/49-50, 55- 
57ab, 70cd-72ab, 203; 6/191cd-192ab; 8/190cd-193ab, 235cd-237, 326-327, 
332cd-337ab; 11/38cd-39ab; 13/155, 167cd-170ab, 173-177, 193cd-195, 199- 
203, 225cd-229ab, 239-242ab, 247cd-253ab, 281cd-283ab, 300cd-302; 14/1a- 
9ab, 20-22, 42cd-46; 22/10-14ab; 25/23cd-24ab; 28/114-121ab, 213-216, 
236cd-248ab, 269cd-272, 274-276, 2779-286; 

te, regular (samayin), 2/35-38; 4/62cd-64; 13/140-143ab, 296cd-300ab, 
307-308; 15/463cd-466, 471, 519-520ab, 534-537ab, 584cd-586ab; 16/1-2, 31, 
297cd-299ab; 19/4-6, 11-14, 31cd-32ab, 297cd-299ab; 19/4-6, 11-14, 31cd- 
32ab, 46cd-47ab, 51cd-53; 21/6-llab, 18cd-22ab; 23/4-6; 24/6-10ab note; 
28/82cd-84, 99-101, 106cd-111, 156cd-162ab, 29/196-198ab 

installation (stapana), of the deity in a liñga, 2/27; 27/11; 30/10cd-11ab 
inspection (niriksana) rite of, 15/69-73ab, 369-374ab 

invocation, rite of (sarnnidhana, ásana), 2/27; 27/11 note; 27/50-52; 30/10-11ab 
note 

isolating vision (viveka), 9/184-189ab and note; 13/32-36 note, 38-41ab, 98- 
100ab; 25/24cd-28ab; see also also discrimination 


Jupiter, 6/68cd-72ab; 28/36-39ab 


karmic impressions (samrskára)  1/41-42, 150-153; 5/32cd-34ab; 8/80-82; 
9/102cd-105ab, 106cd-109ab, 117-118, 135cd-141; 10/12cd-17, 127cd-132, 
135cd-137, 159; 13/6cd-9, 77cd-81, 188cd-191; 26/33cd-37ab; 28/237cd-248ab, 
264cd-267ab, 281-286, 289, 327cd-332ab, 349cd-352ab, 3543cd-358ab, 361cd- 
362ab 

knower of the field (ksetrajfia), 9/144cd-146 

knowledge, flux of (jfdana-sarmtana), 28/195-212 

knowledge (jfidna, vidya), 1/4, 22-47, 82-90, 141-147, 232; 3/41-43; 4/47cd-48, 
55-62ab, 72cd-74ab, 76cd-79, 81cd-83, 85; 6/149-151, 192cd-193ab; 8/190cd- 
193ab; 9/127cd-134ab; 10/284cd-286; 13/10/14, 16-26, 29cd-31, 131cd-133, 
139, 155-156, 162-163ab, 164cd-167ab, 182cd-185, 187cd-191, 193cd-198, 
225cd-227ab, 229cd-234ab, 276cd-279ab, 328-329, 333cd-336, 338-339, 341- 
342, 347cd-348, 351cd-353ab; 15/8-17, 154cd-155ab, 584cd-588ab; 16/163cd- 
168ab, 170cd-174, 193cd-196ab, 242, 249, 289-293ab, 295cd-302ab, 304cd- 
306ab; 19/26cd-27ab; 21/16-18ab, 28, 32, 34; 22/7cd-l2ab, 28cd-3lab; 
24/10cd-12; 25/10; four forms of, 1/241/245; false, 1/331; bookish, 9/55cd-59; 
as the main characteristic of the teacher, 23/2-6; 28/387cd-388; il maestro e la -, 
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23/1-103b; 28/114-121ab, 237cd-248ab, 303-309, 320cd-324ab; 29/180-181; 
32/54-62; 33/30; one of the pithas, 37/22cd-24ab 

Knowledge (vidya), one of the five Forces (kala), 8/421-422, 450cd-451; 11/8; 
31/97-99 

Knowledge, (limited capacity to know) (vidya), one of the thirty-six principles, 
6/40cd-43ab, 153-154; 9/45cd-48ab, 171-173, 183, 191cd-192ab, 196-199ab, 
204, 206cd-12 and note, 246, 249-250, 306-308ab; 10/12cd-17, 98cd-100; 
15/319-320; 

Knowledge, Pure (Suddhavidya), one of the thirty-six principles; 6/40cd-43ab; 
8/9-10, 186-190ab; 9/50cd-53ab; 10/12cd-17; 15/297cd-303 and note, 376cd- 
377 and note; 17/74-78ab, 103-115ab; 

Kula substances 9/78cd-81ab; 166cd-170ab, 183cd-190ab, 531cd-533, 559-560; 
28/88cd-111, 168-173, 371-373ab, 391-393; 29, 10-13, 14-17, 22-27ab, 75cd- 
77, 97-100ab, 198cd-200, 289cd-900, 31/101; 37/42-44; 


language, 11/67cd-68ab, 70; 16/261cd-263ab, 265cd-267ab; 35/19cd-20; secret 
- 28/104cd- 106ab 

last sacrament (antyesti), 15/506-508; 24/1-24; 25/10, 16-18 

liberation, liberated (moksa, mukti, mukta), 1/22, 24, 31-34, 49-51, 64-65, 123, 
145, 149, 154-157, 161-162, 165, 233-240, 245, 330; 2/19; 4/17-19ab, 29-38, 
49-50, 137cd-139; 5/2, 117; 6/58-59, 67cd-75ab, 107-108, 190cd-191ab, 
8/35cd-40, 190cd-196ab, 289cd-291, 294; 10/284cd-286; 12/6-8, 41cd-43ab; 
13/85-87, 90cd-92ab, 117cd-120ab, 121cd-125ab, 130cd-133, 147-148, 159, 
164cd-170ab, 193b, 199-203, 213-216, 225cd-227ab, 266-268ab, 296cd-300ab, 
316cd-317ab, 321cd-322ab, 327, 330, 338-339; 14/32cd-33ab, 37-39; 15/5-11, 
27-33ab, 41a-43ab, 69-73ab, 104cd-109ab, 114cd-115ab, 131cd-133ab, 254- 
256, 418cd-421, 436cd-44lab, 521cd-53lab, 593; 16/63-64, 163cd-168; 
25/21cd-22ab, 24cd-29ab; 26/5-8; 28/25cd-30, 188-189, 190-193, 198-203ab, 
213-216, 254cd-256ab, 259cd-261ab, 307-310, 313-315, 425cd-431ab; 29/11- 
13, 57, 89-91, 103, 231, 274cd-278ab; 30/102-106;31/45-50ab; 35/16-17, 24; 
37/44, 49-51; 

liberation (kaivalya), 4/212-213ab; 13/167cd-170ab; 15/69-73ab; 28/312, 316- 
320ab 

Libra, the sign of the zodiac, 28/121cd-127ab 

levelling the ground, rite of, 15/398 

light (prakasa), 1/52-57, 82-90, 224-225, 330; 2/15-18, 20-26; 3/1-4, 110-120, 
130cd-134ab, 137cd-140; 4/192-193, 221cd-222ab; 6/9-10, 77cd-83ab; 
9/144cd-146, 196-199ab, 220cd-222, 228-230; 10-31cd-33ab, 33cd-37, 48cd- 
50ab, 54cd-56ab, 57cd-S8ab, 66cd-67ab, 75cd-78ab, 113cd-117, 168-172; 
13/103-105, 112cd-113a. 116cd-117ab, 254-256ab; 14/7cd-9ab; 15/206cd- 
209ab, 212-217ab, 262cd-268ab, 270cd-272ab; 16/90cd-93ab; 17/19cd-22ab 
lightning, rite of, 20/1-16ab 


magic, black (abhicara), 1/113-114 note; 6/67cd-68ab; white magic, 1/113-114 
note 

materialists, 6/ 16-20 

Mars, 6/65-67ab, 68cd-72ab; 8/143cd-146 
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means of realization, Individual (anavopàya), 1/149, 164, 219-221, 230; 5/1-159 
passim; 12/26; Empowered (Saktopdya), 1/144 and note, 214-215, 217-220, 
230; 4/1-278 passim, Divine (Sambhavopaya), 1/144 and note, 167, 171-213; 
3/1-293 passim 

Mercury, planet, 6/68cd-72ab note; 18/36-39 

Mothers, 4/57cd-58; 8/35cd-40, 238-241ab, 241cd-244ab; 30/47-51; 33/3-5 
moon, 6/68cd-72ab; 8/216-220, 223-224, 413-414; 28/36-39ab 


nadir, 6/68cd-72ab note; 30/42-43ab note 

naming ceremony, 15/404cd-406ab, 498-505 

Necessity (niyati), one of the thirty-six principles, 6/40cd-43ab, 153-154; 8/186- 
190ab; 9/45cd-48ab, 171-173, 201cd-203; 11/37-38ab; 13/77cd-81; 15/432- 
436ab; the principle of the worlds -, 8/295-298ab, 421-422, 428-434ab, 447- 
448; 16/117-125ab; 

net, rite of the, 13/234cd-235 note; 21/25-45; 24/10cd-12 note 

non-duality (advaita), 2/15-18; 3/202cd-204ab, 288; 4/276b; 8/289cd-291, 
294cd-297; 15/441-442ab; 21cd-27; 29/73cd- 75ab 


oblation in the fire (homa, Ghuti), 1/119cd-222 note; 3/289-290ab; 4/114cd- 
116ab; 6/107; 7/38cd-39; 15/22cd-23ab, 359, 391cd-393, 418cd- 421, 424cd- 
431, 436cd-446, 472-474ab, 498-505; 17/11cd-13 note, 25cd-30ab, 40cd-45ab, 
50-52; 18/3cd-6; 19/11-14; 20/8-10ab; 23/17cd-20ab; 25/2cd-4ab; 27/37cd-39; 
29/83-88, 93-95; full oblation (pürnühuti), 15/278cd-283ab, 406cd-408ab; 
17/53-60, 69-72, 78cd-82, 92-93, 121; 18/3cd-6; 19/23cd-26ab; 21/37-42ab, 50- 
53; 22/23-27ab; 28/156cd-162ab; 29/181 

one of the eight yogas, 8/235cd-237 

obscuration (tirobhdva), 1/78-81; 4/22cd-24ab note; 6/215; 13/95cd-96, 110cd- 
112ab, 120cd-121ab, 182cd-185, 264-265, 311-361; 14/1a-24; 22/39cd-40ab; 
23/59-61 

Obstructress (nirodhikà), one of eight kalas of pranava, 6/161 and note; 8/383- 
389, 424cd-426; 23/33-41ab; 29/154cd-156ab note 


Path (adhvan), 3/283-285, 289-290ab; 5/31cd-32ab, 66cd-67ab; 6/21cd-28ab, 
34-37; 8/16cd-17ab; 9/161cd-164ab; 10/89-91ab, 253cd-256ab; 12/1-3; 13/331; 
15/22cd-23ab, 360, 406cd-408ab; 21/25; 28/425cd-431ab; etymology, 6/28cd- 
33, pure, 6/174-176ab; 9/60-61, impure, 9/60-61; of the time, 6/1-251; 17/78cd- 
82, of the space, 8/1-452; 17/78cd-82; projection of in the body, 15/456cd-459; 
11/6, projection of a single - inclusive of the others, 16/94cd-168;17/1cd-3ab; 
21/22cd-24; 29/20-21; purification of projected into the body, 16/207-223ab; 
29/202cd-208; purification of the - without projection, 16/223cd-249; imagine 
yourself in cords, 28/130cd-139ab, projected into the trident, 31/126cd-131 

Path of the phonemes (varnddhvan), 1/78-81; 6/34-36;1 11/44-92; 17/50-52, 
118-120; projection of the - in the body, 16/139cd-146, 29/243cd-244ab 

Path of mantra (mantradhvan), 1/78-81; 6/34-36; 11/44-92;17/50-52, 118-120 
Path of the worlds (bhuvanadhvan), 1/78-81; 6/34-36;11/60-62ab; 17/50-52, 
118-120 

Path of the principles (rattvádhvan), 1/78-81; 6/34-36; 9/49cd-314;11/36-43, 60- 
62ab; 17/50-52, 118-120 
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Path of parts of Mantra (padadhavan), 1/78-81:6/34-36; 11/44-59;17/50-52,118- 
120 

Path of the forces (kaladhvan), 1/78-81; 6/34-36; 11/2-27, 60-62ab; 17/50-52. 
118-120; 

perceptibility (vedyatd), 10/19-97ab, 113ab-118ab, 122ab-127ab, 138-140ab 
perceivers, sakala, 1/78-81; 10/6-7ab, 10cd-18, 97cd-102, 105-107 e, 122cd- 
148ab, 151-159, 165-166, 168-172, 177-184, 298-309; 15/339-343ab, 344cd- 
345 note 

perceivers, pralayákala, 1/78-81; 4/31-32 note; 6/142cd-145ab; 9/138-139; 
10/3-5 and note; 12cd-17, 98cd-100, 105-107 and note, 108-109, 122cd-140ab, 
151cd-159, 178-181ab, 289-294ab, 298-309; 15/339-343ab 

perceivers, vijñānākala, 1/78-81; 9/93cd-110ab, 117-118, 184-185; 9/3-7ab, 
12cd-17; 10/98cd-100, 105-109, 122cd-140ab, 168-172, 178-181ab, 289-294ab; 
13/271cd-274ab; 15/339-343ab 

perceivers, sambhava, 9/53cd-55ab 

perceivers, Saktija, sakta, 9/53cd-55ab 

persistence (sthiti), 1/78-81; 3/257cd-259ab, 280-281, 282 note; 4/149, 150; 
5/25cd-26ab, 27cd-29ab; 6/59, 215; 8/303-316; 13/113cd-116ab; 14/1cd-5ab, 
24; 29/153cd-154ab; 31/50cd-52; 33/30 

pervasion (vyapti), definition, 9/308cd-310 note; great -, 5/44-50ab, 100cd- 
105ab; 16/90cd-93ab; supreme, 5/97cd-100ab 

pilgrimage, 15/93cd-97ab, 278cd-283ab; 28/25cd-30, 236cd-248ab note; futility 
of, 15/100cd-101ab 

post-initiatory disciplines (Sesavrtti), 2/35-38; 15/1cd-2ab; 17/99cd-101; 26/1- 
76b; 29/219-220 

play (lila, kridà), 1/101-103; 3/1-4; 4/137cd-139; 11/55-59; 13/103-105 
phonemes (varna), 1/170; various nature of, 5/131cd-159; arising of them in the 
breathing cycle, 6/216-251; birth of, 33/25-26; see also path of phonemes 
posture (asana), 3/205a-208ab note; 15/313-323a e, 350-351ab, 376cd-377 and 
note, 399-401ab; 27/56cd-57; 28/425cd-431ab; 30/4-9ab; 31/45-50ab; see also 
throne 

power of action (kriyasakti) 1/145, 156-157; 3/96cd-97ab, 103cd-108, 144, 
172cd-173ab, 250cd-251ab; 4/186cd-189ab; 5/54cd-58ab, 64cd-66ab; 6/38- 
40ab; 8/2, 143cd-146, 357cd-168ab; 9/50cd-53ab; 10/185-186ab note, 299- 
301ab, 302-309; 13/266-268ab; 15/339-344ab, 389cd-391ab, 401cd-404ab; 
31/45050ab 

power of bliss (ànandasakti), 1/242-244; 3/60-7 lab, 93cd-95ab, 144, 157, 160- 
162ab, 189cd-191ab, 208cd-210; 9/50cd-53ab; 10/185-186ab note, 299-301ab 
power of consciousnesss (ciccakri), 10/185-186ab note, 299-301ab, 11/23cd-27; 
19/40cd-42ab; 30/10cd-11ab note 

power of knowledge (jfianasakti), 49-50, 53, 70-71; 1/159; 3/73cd-75ab, 104cd- 
108, 172cd-173ab; 4/186cd-189ab; 5/54cd-58ab, 64cd-66ab, 8/357cd-368ab; 
9/50cd-53ab; 10/185-186a. 299-301ab, 302-309; 15/212, 339-43ab, 349, 401cd- 
404ab; 31, 45-50ab 

power of the will (icchasakti), 40-41, 49-50, 53, 70-71; 1/93-94, 159, 213, 271- 
272; 3/71cd-72ab, 78-81 note, 104cd-108, 154-159, 172cd-173ab, 188cd-190b, 
247cd-250ab; 4/186cd-189ab; 54cd-58ab, 64cd-66ab; 6/183cd-185ab; 8/375cd- 
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368ab; 9/50cd-53ab; 10/12cd-17, 185-186ab, 299-301ab, 302-309; 15/332cd- 
338, 349, 401cd-404ab; 31/45-50ab; 33/22-24; 

powers, yogic accomplishments (siddhi), 1/242-244; 5/19cd-24ab, 54; 6/115- 
116; 8/12-16ab; 10/163; 11/80cd-82ab; 13/152cd-153, 173-177, 182cd-185, 
266-268ab, 307-308, 328-331, 353cd-355; 15/80cd-81ab, 105cd-107ab, 131cd- 
133ab, 143-145, 156cd-157ab; 28/259cd-261ab; 29/180; 30/28cd-36ab; 30-7, 
24cd-25ab; 

prescriptions and prohibitions, 4/212-277 e; 15/165cd-180, 290-292ab 
procreation of a son (purhsavana), rite of,15/498-505 

principles, division of into nine (Nature, soul, Necessity, Time, maya, Pure 
Knowledge, li$vara, Sadagiva, Siva), 11/37-38ab; 16/109-110ab; in eighteen, 
11/37-38ab; in five (earth, water, fire, air, ether), 11/15cd-18, 34cd-35; 16/109- 
110ab, 163cd-168; 6/6cd-9; 

projected into the body of the initiand, 16/147-151ab 

physical body, pure, 1/49, 152-153; 4/87-88, 97-99, 116cd-120ab, 212-213ab, 
221cd-222ab, 256-257ab; 5/7-8, 61cd-62ab, 69, 100cd-105ab; 6/2-4ab, 14-15, 
43cd-45ab; 7/65cd-68ab; 8/7-8; 9/131cd-132ab, 134cd-137, 161cd-164ab, 205- 
206ab; 10/103-104; 13/182cd-185, 199-203, 227, 229cd-234ab, 240-244ab; 
14/28-30, 37-40, 42cd-45; 15/27-30, 46, 66-73ab, 81cd-83ab; 16/178-182, 
223cd-226, 228-230, 237, 243, 309cd-310ab; 17/30b33; 20/13cd-15ab, 21/35- 
42ab; 23/44cd-47ab; 26/64, 66-40; 28/195-203ab, 213, 217-237ab, 294-306, 
325-326ab, 327cd-346ab, 380cd-381ab; seat of the whole, 12/6-8; 15/276cd- 
278ab; 17/78cd-82; place of pilgrimage, 15/93cd-97ab; combustion of, 
15/232cd-237, 288cd-290ab; adoration of, 15/283cd-288ab, sacred mantric - 
sacred individuated, 15/238-239ab, 323ab, see also marti; the only holy place, 
15/604cd-605; projection of the paths in the -, 16/94cd-157, 207; 

principles (reality levels) (tattva) 1/82-90, 150-151, 186cd-189; 3/274-277; 
4/118cd-120ab; 6/38-43ab; 8/12-16ab and note; 9/8-12ab; 13/218-212ab; 
etymology 9/2, 4cd-6; sequential order of, 9/ 38cd-42ab; the unfolding of, 
9/49cd-314; division of in relation to the hierarchy of perceivers, 10/97cd-166; 
as constituting the deity's throne, 15/308 and note; emanation of the pure 
principles,16/78-80; 23/59-61; 19/209; projection of, 16/212; purification of, 
16/232-233, 239; 17/7cd-64. 70cd-72, 74-78ab, 103-115ab, 115cd-117; 18/3cd- 
11; 19/23cd-26ab; 21/54-56ab; projected into the body, 

purification of, 16/223cd-226; 26/28cd-33ab; of a liberated man alive, 28/307- 
324ab; 

purity, as immersion in the Self, 15/57-58; as an immersion in non-duality, 
16/26cd-27; of disposition, 15/110cd-111ab 


qualities of the intellect, 1/82-90; 8/264-271 and note, 289cd-291 and note; 
9/200cd-201ab note; 15/297cd-303, 376cd-377 and note 

Quiescent (santa), one of the five kalas, 8/423-424ab, 450cd-451; 11/8; 31/97- 
99 note 


Razor (ksurikà), mantra that severs the vital points, 29/10; 30/55cd-57 
reflected image, 3/1-64, 268-293; 4/173cd-175; 9/227-229; 11/93; 26/38cd-44 
renouncer (sarinyásin), 15/498-505 
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right, conduct of the (daksindcara), 11/85cd-89; 13/300cd-302, 319cd-321ab; 
15/319-320; 37/25cd-29, 

rites, daily (nitya), 15/481cd-489, 579-580 note; 13/43cd-44ab; 26/11 and note, 
15-16, 76b; 27/23cd-24; 28/1-5 e, 60cd-63, 148-150, 417cd-423ab 

rites, occasional (naimittika), 15/565cd-566ab, 579-580 and note; 26/11 and 
note, 14; 27/23cd-24; 28/1-5 e, 6-9, 60cd-63, 148-150, 186cd-187, 417cd- 
425ab; 29/291 

rites, optional (kamya), 15/579-580 note; 26/11 and note; 27/23cd-24, 47-48; 
28/58cd-63, 99-101, 104cd-106ab; 32/7cd-9ab. 

ritual, in general (karman, kriya), 1/231; 3/265; 4/49-50 and note, 55-57ab, 
6/107; 9/121cd-124ab; 10/215cd-217ab; 12/14-16ab; 13/227cd-229ab; 15/8-11, 
21-22ab, 143-145, 154cd-155ab, 283cd-288ab, 422-424ab; 16/170cd-174, 190- 
193ab, 200cd-201ab, 248; 19/26cd-27ab; 20/5-7; 21/16-18ab, 18cd-22ab, 34; 
28/409cd-411; 33/30 note; ritual and knowledge, 2/1-50; celebrated with 
thought, 23/43cd-44ab; predominance of — in the Siddhanta, 37/25cd-29 secret 
ritual, 29/1-292 

rosary (aksasütra), 27/30-32ab and note, 34cd-36ab 

rules, pledges (samaya), 4/60-62ab, 261cd-263; 8/32cd-35ab; 15/23cd-26, 
521cd-613; 16/178-182; 17/94-97ab, 99cd-100; 19/10, 51cd-53; 23/97-98; 26/5- 
6; 28/6-9, 29/198cd-200; etymology, 15/609cd-610ab and note; combustion of 
the fetters of, 17/70cd-72; burned away by Mantra, etc., 24/6-10ab; elimination 
of, 28/76cd-78ab; infringement of (samayollanghana), 8/32cd-35ab; 13/317cd- 
319ab; 14/18-19; 15/581-584ab; 16/65-68ab, 201cd-204; 21/6-1lab; 24/2-3; 
28/145cd-146ab, 408-423ab; 30/116-120ab 


sacred thread, offering of (pavitraropana), 26/12-13; 28/5, 76cd-78ab, 112-186a 
and 

post-mortem offering (Srüddha), 15/498-505, 546-551ab and note; 19/17-20; 
25/1-29b; 28/6-9, 76cd-78ab, 195-197 note 

sacrifice (yüga, etc.), 69-72; 2/41-43; 3/289-290ab; 4/49-50 note; 5/114cd- 
116ab; 13/173-177; 15/1cd-2ab, 69-73ab, 115cd-116ab, 148-151, 157cd-158ab, 
283cd-288ab, 334cd-335 note; 351cd-352ab, 365; 

sacrifice, foremost (adiyaga), 28/44cd-47ab and auxiliary (anuyaga), 28/39cd- 
40ab, 60cd-63; of the embodied icons as low caste women, 28/60cd-111, 186cd- 
187; Kula sacrifice, 29/2b-55; 

sacrificial pit (kunda), 15/338cd-391ab, 401cd-404b, 429-431; 29/8 

sacrificial surface (sthandila), 12/6-8; 21/16-18ab; 26/37cd-76b; 27/14-16, 
37cd-39; 29/73cd-75ab 

sacrificial vessel (arghapatra), rite of, 15/146-164ab, 179cd-180, 288cd-295ab 
sacred thread, investiture cord (merkhalà), Vedic rite, 15/505-508, 565cd-566ab 
Saturn, 6/68cd-72ab note; 8/143cd-146 

scripture, scriptures (sastra, etc.), 1/13, 18, 47, 50-51, 198-200. 273-274 note; 
2/44-47, 49; 4/45cd-47ab, 69cd-70ab, 72cd-74ab, 232cd-233 note, 248-253; 
13/156, 162-163ab, 173-177, 197-198, 213-216, 303-306, 325cd-326ab, 357, 
359-361; 15/12-13, 466cd-468 and note; 22/40cd-42; 26/12-13; 29/211cd- 
212ab; equality of, 4/274-275ab; uselessness of, 13/131 cd-133 division of, 1/18 
note; disclosure of, 15/563; 19/37-40ab, 47cd-48ab; explanation of, 28/385cd- 
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407; meeting of of the various schools, 35/1-44b e; transmission of, 36/1-10; 
superiority of the Trika, 37/1-32 

sectarian signs (liga), 7/23-10; avoid, 15/591cd-592; extraction of 
(ingoddhrti), 13/281cd-283ab, 359-361; 22/1-48b; 35/28 

senses (indriya), 1/6 note, 96-100, 154-155; 3/35-43; 4/57cd-58 note, 143-144; 
9/192cd-193 and note; 21/27; 28/222-224ab, 294-295; 29/4 note, 248-252; 
32/13cd-16ab; 

senses of action (karmendriya), 4/159-163; 8/221-222; 9/244-245 and note, 253, 
260cd-268, 272cd-276ab; 12/18cd-20ab; 16/88; 17/103-115ab; 28/198-203ab 
space, 1/58-61ab, 154-155; 11/104, 111; 12/6-8; 15/194-195; Path of, 8/1-452; 
directions of, 15/194-232 

Speech, Corporeal (vaikhari), 1/271-272; 3/234-236, 244-247ab 

Speech, Middle (madyama), 1/271-272; 3/234-236, 241cd-244ab, 245cd-247ab 
Speech, Supreme (para), 1/271-272; 16/209 

Speech of Vision (pasyanti), 1/271-272; 3/234-24 lab, 245cd-247ab; 11/63cd-65 
note 

sin, 13/218-222ab; 15/546-551ab; 21/54-57ab; 23/70-72; 28/148-150, 409cd- 
411, 415-417; 29/282-283 

sign made of ashes (trydyusa), rite of, 15/506-508 

Six-syllable mantra (OM NAMAH SIVAYA), 22/20-21 

stick for the teeth (dantakasta), rite of, 15/506-508 

skull, 27/20cd-28ab; 28/417cd-423ab; 29/14-16, 25-27ab 

sacrificial ladle (small) (sruva), 15/416cd-421, 424cd-431, 436cd-44 lab 
sacrificial ladlre (large) (sruc), 5/64cd-66ab; 15/416cd-421, 424cd-431, 436cd- 
441;17/65-66, 88-91; 29/75cd-77 

selection of place (for the sacrifice, etc.), 15/80a-115ab 

study (sruta), 1/198-200; 13/327 


teacher, master, 1/7-21, 233-236; 2/35-38; 3/220-225; 13/129cd-260, 164cd- 
167ab, 197-225ab, 246cd-253b; 15/466cd-267ab, 197-225ab, 246cd-253b; 
15/466cd-468, 520cd-521ab, 579-580, 594-595ab; 16/163cd-168, 170cd-174, 
196cd-206, 250-251; 19/50cd-51ab; 22/12cd-14ab, 27a-28ab; 25/16-18, 21cd- 
24ab; 26/5-37ab; 27/10-11; 28/203cd-207ab; 29/43-45ab; 

time, 1/58-61ab, 96-100, 267-268; 3/129cd-130ab; 4/131-132, 164-167, 255; 
11/104; 12/6-8; 13/204-211; 14/14-15; 15/194-195, 347-348, 432-436ab; 
28/14cd-18ab; the path of, founded on the vital breath, 6/1-71b; power of, 
6/185cd-187ab; 17/78cd-82; devouring of, 61-62; 1/96-100; 7/21cd-23ab; 
15/335cd-338 

Time, one of the thirty-six principles, 6/40cd-43ab, 153-154; 9/45cd-48ab, 171- 
173, 201cd-203; 11/37-38ab; purification of the principle of, 28/232cd-236ab; 
tradition (agama), in particular, 35/1-44cd 

"transmental" (unmand), one of eight kala of pranava, 6/161; 7/39cd-52ab; 
15/313-314, 339-343ab, 432-436ab; 23/33-41ab; 28/174-181; 29/154cd-156ab, 
160cd-161ab; 30/12cd-14 

transfixion, initiation for, 13/243cd-235; 29/236-269 

transmigration, phenomenal existence (sarisara, bhava), 1/23, 96-100; 2/12; 
4/55-57ab, 164-167, 277; 5/84-85; 6/56-57; 8/7-8, 352cd-355ab; 9/84cd-86; 
120-121ab, 147-149ab, 171-173, 206cd-212; 10/122cd-127ab, 219b; 13/16- 


TANTRALOKA 431 


18ab, 32-36, 49-52, 186-191; 15/278cd-283ab, 422-424ab, 521cd-531ab; 12/2- 
Tab; 23/29-30;28/65-71, 203cd-207ab, 281-286; 32/49-53 

trident, 1/2; 3/68-71ab, 104cd-108; 54cd-58ab; 15/295cd-365, 460-463ab; 16/5- 
Tab; 19/17-20; 21/18cd-22ab; 24/10cd-12, 13-17ab; 29/170-173, 257-258; 30/4- 
10ab; 31/1a-163; 32/16cd-17 

twice born (dvija), 15/497, 509-511ab; as an intermediate state of the 
purification of consciousness, 15/512cd-513ab 


vows, taking of, Vedic rite, 15/498-505 

voluntary release from the body (utkranti), 14/32cd-39, 178-182; - for disgust of 
uses, 19/56; 'initiation of the -, 10/19-56; (suicide), 28/236cd-237ab, 256cd- 
259ab 

void (sümya), 3/211-214 and note; 5/16cd-17ab, 44-50ab; 6/9-10, 43cd-45ab; 
7/62cd-65ab; 8/4, 7-8; 11/21-23ab; 12/2-3; 15/295cd-297ab and note, 366 note; 
28/218cd-220ab; 29/133-135ab 


weapons of the guardians of the quarters, 11/90-91; 31/147-154 

women, 15/577-578, 531cd-533; dissolute to adore, 15/551cd-557ab; adoration 
of, 28/39cd-40ab; killing of, 28/415-417ab; see also yogini, ditt 

withdrawal (sarnhüra), 1/78-81; 3/141, 257cd-259ab, 280-281, 287; 4/150, 153- 
154, 189-191ab; 5/25cd-26ab; 6/59, 173, 182cd-185ab, 215; 8/303-316, 330cd- 
332ab; 13/113cd-116ab; 14/1cd-5ab, 24; 33/30 

whitewashing, rite of, 15/398 

withdrawal of knowledge, rite of, 13/312-314ab; 23/52-68, 73ab 


zenith, 6/68cd-72ab note; 30/42-43ab note 


